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ABSTRACT 
 
 
Theodramatic Discipleship: 
Rediscovering the Drama of Christ-Centered Witness 
Charles J. Dillender 
Doctor of Ministry 
School of Theology, Fuller Theological Seminary 
2016 
 
 
  The goal of this doctoral project was to explore the fecundity of theatre and 
drama as a metaphor and model for Christian discipleship and evangelism in a 
postmodern world. Christian discipleship is essentially about becoming more like Christ. 
It is argued that the critical need of the Church today is a renewed discipleship culture 
that unites conversion to Christ with living in and for Christ. Discipleship achieves this 
through the equally important work of faith formation and faith performance. Formative 
faith is primarily concerned with Gospel understanding and believing while performative 
faith focuses on embodying the truths of the Gospel in daily life. This one faith is rooted 
in the soteriological union of believer with Jesus Christ as a third type of perichoretic 
relationship. 
 Good News naturally leads to good works. Yet, there is often a large discrepancy 
between what is believed and what is actually lived out. Furthermore, many Christians 
understanding of the Gospel is significantly deficient so that the good works of faith are 
inherently undermined and subverted. Because of both, much of Christianity resembles 
secular society instead of giving witness as a contrast community to the already present 
reality of the Kingdom of God and the not yet eschatological hope of its fulfillment.  
 In addition, this discipleship gap often produces a community that organizes 
antagonistically around what they are against rather than what they are for, creating a 
witness that is hostile and destructive. The theodramatic model of discipleship naturally 
embraces and emphasizes formation and performance as essential for creating a faithful 
discipleship culture and witness. Ultimately, this project seeks to show Jesus Christ as the 
theodramatic artist par excellence who spoke and acted to present God the Father and 
then sent his Spirit so that his disciples might once again present Christ back to the world.  
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MINISTRY CONTEXT 
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INTRODUCTION 
 
 Christian discipleship, from beginning to end is dramatic. Distinctively, it is the 
eschatological witness of perichoretic union with Jesus within the progressive revelation 
of the theodrama. The act of witness appears from the dual work of a singular faith, its 
formative and performative operations. Both formative and performative faith actions 
operate fully within the mysterious and loving relationship of Jesus Christ with his 
disciples(s). The operation of formative faith is determinative of the disciple becoming 
more resemblant of its object, Jesus Christ. The performative faith operation seeks to 
publicly present what the disciple is becoming, both coherently and credibly. The action 
of performative faith is always a response to the action of the Triune God, past, present 
and future.  
 In this way, the Bible acts as both transcript and prescript of God’s salvific 
actions from which a disciple accurately interprets her identity and practices in order to 
be a verbal and visible sign of Christ and his Kingdom. This present sign is both 
historical and eschatological in nature, giving plausible validation of the Gospel and a 
distinctive demonstration of what already is already true, and not yet fully realized in 
Christ. Thus, theodramatic discipleship is the faithful act of “putting on” Christ as 
distinctive witness to the already and not yet (Rom 13:14). The thesis of this project is to 
create and implement a theodramatic discipleship model at River Rock Church that 
supports and guides the work of making disciples of Jesus who give faithful witness to 
him and the inbreaking of the Kingdom of God. As such, it will serve to reunite 
3 
 
evangelism and discipleship within the doctrine of soteriological union with Jesus Christ 
and through the metaphor of improvisational theatre. 
 The metaphor of theatre, particularly improvisational theatre is useful for 
explicitly unifying the dual operations of faith so that neither is overshadowed. 
Discipleship requires both, equally. A guiding formational principle for theodramatic 
discipleship is, what one is converted with one is converted to. That is, the narrative 
content of the object of faith will naturally inform and transform identity so that 
subsequent actions will seek to be reformed and conformed to it. Therefore, formative 
faith catalyzes performative faith. Furthermore, performative faith resurrects formative 
faith. It is only when faith is acted on that it becomes alive. In theatre, an actor studies, 
trains and practices a particular character in order to faithfully present (perform) that 
character to others (audience). Yet, it is a dead character until it comes to life on stage. 
Theodramatic discipleship seeks to embrace the dual emphasis of improvisational 
theatrical training and acting as instructive for developing and nurturing mature witnesses 
of Jesus Christ. 
 Theodramatic discipleship categorically embraces both doctrine and narrative as 
essential for nurturing mature witnesses, but neither as ultimate. Doctrines, creeds, 
confessions and the biblical narrative, as they speak about Christ are vitally important for 
knowing, understanding and communicating. As such, they closely link evangelism, 
conversion and discipleship. However, they are limited as they are textually confined. 
People do not live in text.1 Drama directs a person out of text and onto the stage, where 
                                                 
 1 Michael Horton, Covenant and Eschatology: The Divine Drama (Louisville: Westminster John 
Know Press, 2002), 14. 
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life exists. Therefore, theodrama moves a disciple from the biblical text into the divine 
drama. He needs creeds and deeds, orthodoxy and orthopraxy, hearing and doing what 
God says. Nevertheless, drama is not ultimate either. God is. Theodramatic discipleship 
celebrates the universe as the majestic theatre of God’s splendor, the stage of his divine 
drama that was created by, through and for Jesus Christ (Col 1:16).  
 Creation exists for Jesus. Jesus is for creation (Jn 3:16). However, a contrarian 
“against” disposition that effectively reduces the distinctive and eschatological witness to 
a worldly and antagonistic politic is eclipsing this “for” nature. Many know American 
Christians more for their arrogance and hostility than humility and hospitality, judgment 
and hate than forgiveness and compassion, withdrawal and angst than participation and 
love.2 Antagonistically formed by a defectively deficient content of faith, an empty, 
adversarial culture and witness appears. Theodramatic discipleship forms disciples from 
the full narrative of Scripture, particularly the Kingdom-orientated Gospel accounts of 
Jesus through the person and power of the Holy Spirit. In the same Spirit, these Gospel-
formed disciples then image the incarnate, crucified, resurrected and ascended Christ to 
the world and for the world. Therefore, theodramatic discipleship is eschatologically 
orientated, believing that the future has broken into the present via the resurrected Christ 
and the sending of his Spirit within believers today. The future is a present reality, spoken 
of and performed by “little christ’s” 3 who are living forward as eschatological agents of  
 
                                                 
 2 David Kinnaman and Gabe Lyons, Unchristian: What a New Generation Really Thinks About 
Christianity (Grand Rapids, MI: Baker Books, 2007). Also see David Fitch, The End of Evangelicalism? 
Discerning a New Faithfulness for Mission (Eugene, OR: Cascade Books, 2011).  
 
 3 
C. S. Lewis, Mere Christianity (New York: Simon & Schuster Touchstone, 1996), 171. 
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renewal for the life of the world.4 
 Objections to the theatrical model are important to acknowledge and respond to in 
order to rectify misunderstandings and clarify complexities. It is hoped that any rejection 
of the theodramatic discipleship model would be based not on a misunderstanding of 
what it is and is not, but because it is not believed as valuable, for whatever reason. Kevin 
Vanhoozer, a theodrama advocate for over a decade, presents three basic objections to 
theodrama that equally apply to theodramatic discipleship. The first and most serious 
objection he calls “moralistic” in nature. It contains a misguided fear but also a helpful 
warning. The fear is promoting moralism through a works righteousness that seeks to 
earn God’s grace. However, the acting of theodramatic discipleship is, by definition, a 
response to what God has already done in Jesus Christ for salvation. That is, the Good 
News of the finished work of Jesus Christ on a disciple’s behalf leads to the good works 
of faith they are saved to do (Eph 2:8-10). Dallas Willard said, “God is not opposed to 
effort but to earning.”5 The performative work of faith does not earn salvation; it is a sign 
of it. The warning of legalism is valid and not to be taken lightly. Pride easily turns the 
good works of faith into the ungodly works of self-righteousness.  
 A second objection questions the value of a dramatic model as any better than 
narrative-based discipleship.6 Narrative theology has been increasing in popularity for 
three decades, flourishing in the postmodern climate that embraces subjective story over 
                                                 
 
4 
Alexander Schmemann, For The Life of the World (New York: St. Vladimir’s Seminary Press, 
1963), 20-21, 151. 
 
 
5
 Jan Johnson, Keith J. Matthews and Dallas Willard, Dallas Willard’s Study Guide to The Divine 
Conspiracy (San Francisco: HarperOne, 2001), 107 (italics in the original). 
 
 
6 
Kevin Vanhoozer, Faith Speaking Understanding: Performing the Drama of Doctrine 
(Louisville: Westminster John Knox Press, 2014), 251-252.  
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authoritative doctrine and creeds.7 Doctrines, creeds and stories are objects of discourse 
(what is told) while narrative and drama are modes of discourse (how one presents the 
stories).8 The shifting emphasis to narrative changed the mode of communication, 
moving from proposition to story. This is helpful, but it does not go far enough. 
Vanhoozer elaborates on why drama is preferred to narrative stating:  
Though both narrative and dramas share a common story shape, they represent 
stories differently. Narratives use narrators and typically recount their stories in 
the third person (he, she, they) and thus can be kept at arm’s length. Dramas, by 
way of contrast, show rather than tell and are typically enacted in the first person 
and second person, the language of personal interaction . . . though stories can 
entrance us and invite us into their worlds, dramas insert us into the action and 
demand that we say or do something. . . . Drama is story made flesh. 9 
 
Doctrines and creeds need narrative for greater communicative power. Narratives need 
drama for greater performative power. In the end, text based discipleship often remains 
theoretical, in the head and without corresponding action. Drama necessarily moves text 
from the theoretical to the theatrical (practical), bringing it to life, as orthodoxy becomes 
orthopraxy. Accordingly, theodramatic discipleship embraces doctrine, narrative and 
drama by properly orientating them with one another. 
 A third objection addresses the natural limitations of the theatrical metaphor by 
recognizing the inherent gap between actor and role.10 This objection rightfully observes 
the actor on stage in theatre in no real way becomes the character they are portraying and 
                                                 
 
7 
James K. Smith, Who’s Afraid of Postmodernism? Taking Derrida, Lyotard, and Foucault to 
Church (Grand Rapids, MI: Baker Academic, 2006), 74-79.  
 
 
8 
Vanhoozer, Faith Speaking Understanding, 252. 
 
 9 Ibid. 
 
 
10 
Kevin Vanhoozer, "Putting On Christ: Spiritual Formation and the Drama of Discipleship," 
Journal of Spiritual Formation & Soul Care 8 (2015): 159.  
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is always in the end, an illusion.11 David Mamet says, “The actor does not need to 
‘become’ the character. The phrase, in fact, has no meaning. There is no character. There 
are only lines on the page.”12 Thus, the model appears to be inappropriate. However, this 
does not disqualify it, but only verifies that it is a model with great, but limited 
explanatory power. Limitations are to be accepted and not forced to fit. Vanhoozer wisely 
states, “Metaphors can be wonderful ministerial aids, but they make terrible masters.”13 
Accordingly, the theodramatic discipleship model and metaphor acknowledges this 
limitation and then deftly surpasses it by incorporating the faithful dynamic of 
perichoretic union with Christ and its inherent witness to the real presence of Jesus. 
While it is true the actor in theatre is not who he portrays, this is categorically not true of 
a theodramatic disciple. Vital union with the ascended Christ means that within the 
disciple of Jesus, the future fuses with the present. Therefore, there really is a character, 
not just lines on a page. Thus, the disciple as actor presents both himself and Christ 
“living in me” (Gal 2:20).14 There is no illusion. In essence, performative faith is the 
“present representation in earthly, bodily form of what is eternally true in heaven: what is 
‘in Christ.’”15 In becoming oneself in Christ, a disciple presents Christ in himself.  
 Greater awareness and focus in the area of theodrama, evangelism and 
discipleship is necessary. There are a small but increasing number of people recognizing 
                                                 
 
11
 David Mamet, True and False: Heresy and Common Sense for the Actor (New York: Vintage 
Books, Random House, 1999), 9.  
 
 
12 
Ibid.  
 
 
13
 Vanhoozer, Faith Speaking Understanding, 244.  
 
 14 All Scripture references are from the English Standard Version (ESV). 
 
 15 Ibid., 162.  
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the fecundity of the theatrical model for theology, and as this project posits, for 
discipleship. Vanhoozer and Wesley Vander Lugt both recognize a connection between 
theodrama and discipleship. Vanhoozer has spoken of doctrine’s role in the 
“theodramatic formation of disciples” and has utilized the phrase “drama of 
discipleship.”16 His book, Faith Speaking Understanding expands this theme. Vander 
Lugt understands the concept saying, “Theatrical formation refers to the preparation, 
development, and growth of actors toward excellence and a readiness for particular roles 
and performances.”17 Theodramatic discipleship extends their work by cultivating the rich 
soil of theodrama for reuniting evangelism and discipleship and establishing a 
discipleship culture within the local church. However, themes such as perichoretic union 
with Christ, eschatological witness, formative and performative faith, theosis, 
incarnation, salvation and many more deserve more space than this current work allows.  
Chapter 1 navigates the cultural and ecclesial context of theodramatic 
discipleship. Key terms and concepts used in theatre demonstrate the appropriateness of 
theodrama as a metaphorical discipleship model. Among them are disponibility and 
improvisation as they relate to formative and performative faith respectively. Formative 
and performative faith has a dark side. Not all formation is beneficial. Formation can and 
does happen in such a way as to produce what David Fitch calls an “empty politic.”18 
This chapter will explore Fitch’s use of cultural theorist Slavoj  i ek’s work on the 
                                                 
 
16 Vanhoozer, "Putting On Christ,” 147-171. 
 
 
17 
Wesley Vander Lugt, Living Theodrama: Reimagining Christian Ethics (Burlington, VT: 
Ashgate Publishing Company, 2015), 29. 
 
 
18
 David Fitch, End of Evangelicalism? Discerning a New Faithfulness for Mission (Eugene, OR: 
Cascade Books, 2011), xvi. 
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antagonistic formation of groups, leveraging it to demonstrate the connection between 
formative and performative faith and as a means of diagnosing destructive malformative 
practices. The history of the Church’s anti-theatrical bias and the recent positive turn 
towards it provides a truncated but effective historical framework for theodramatic 
discipleship’s efforts to augment and catalyze the continuation of this turn. In addition, 
the development of theodramatic discipleship at River Rock Church is explored as a 
response to her cultural context of Folsom, California.  
Chapter 2 highlights the key authors and books that have provided a vision and 
foundation for theodramatic discipleship and the positive turn towards theatre. These 
reviews will further demonstrate the urgent need for and appropriateness of the 
theodramatic model for instilling a flourishing discipleship culture. Vander Lugt offers 
one of the most well-balanced and researched books on theodrama. His book, Living 
Theodrama, provides lucid insight into the key dynamics of theodramatic discipleship, 
specifically the concept of disponible formation and fitting performance. Samuel Wells 
has written on theodrama as it relates to performative faith, specifically its 
improvisational character. His book, Improvisation, is essential reading for understanding 
the dynamic of faith in daily life. Important misunderstandings about the nature of 
improvisation are discussed as well as two key improvisational practices—over-accepting 
and being obvious. The first relates to hospitality while the latter to identity. Fitch, while 
not writing on theodrama specifically, wrote an important book detailing how and why 
community formation organizes and forms antagonistically against others. His book, The 
End of Evangelicalism? offers a counter-formational paradigm that further supports the 
10 
 
efficacy of the theodramatic discipleship model. This book offers helpful insight into 
defective faith practices that directly affect the performative operation of faith, creating a 
violent and hostile witness. James Gifford’s work, Perichoretic Salvation, is about vital 
union with Jesus as a third type of perichoretic relationship, and represents the core 
theodramatic doctrine that holds the entire model together. Scott McKnight and his book, 
The King Jesus Gospel, opens up a fuller understanding of the Gospel of Jesus Christ that 
is not limited to a doctrinal statement nor distorted by non-Christian influences. This is 
essential for a vital formative faith to generate a flourishing performative faith of Christ-
centered witness. Finally, Myk Habets illuminates the role of theosis for theodramatic 
discipleship in his book, Theosis in the Theology of Thomas Torrance. Torrance, a 
Reformed theologian, masterfully integrates the core teachings of theosis with Reformed 
theology, particularly that of John Calvin. In doing so, he provides an enriched 
understanding of salvation that brings due vitality to the role of the incarnation and the 
work of the Holy Spirit. Theosis, an Eastern Orthodox doctrine vitally connected with 
perichoretic thinking, is demonstrative of the theotic nature of performative faith that 
gives rise to a representational and eschatological witness of Jesus Christ.  
 Chapter 3 expounds the solid theological foundation theodramatic discipleship 
stands on. This section will develop the central and vital principle of this metaphorical 
model—a disciple’s perichoretic relation with Jesus Christ that is characterized by 
mutually indwelling and active participation.19 Michael Horton observes, “Unless we are 
relocated from the stories of this fading age to our identity in Christ and begin to 
understand the implications of this new script, our discipleship will be little more than 
                                                 
 
19 
See Galatians 2:20, 3:28, 4:19; 2 Corinthians 5:17, 13:5; Ephesians 3:17; Colossians 1:27, 3:3. 
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moralism.”20 Merely imitating Christ’s example is fatally distant from participative union 
in Christ through faith that bears fruit of his ascended life in loving witness.  
 Vital union with Jesus, as a third type of perichoretic relationship, explains the 
representational and eschatological nature of distinctive witness as participants in the 
ascended Christ. It shows that Jesus, in perichoretic relation with Father and Holy Spirit 
and in perichoretic relation with himself (humanity and divinity) extends that same, albeit 
a third kind of perichoretic union to his disciples. This perichoretic union with Christ, 
being participatory in nature, inherently creates a distinctive theotic witness of Jesus that 
is characterized by love. Paul builds on this perichoretic relationship with Jesus, utilizing 
the theatrical language of “putting on” (Gal 3:27; Col 3:10; Rom 13:14; Eph 4:24) and 
“putting off” (Col 3:9; Eph 4:22) in order for a disciple to become who she already is, 
and is not yet in vital union with him. The Apostle’s John and Paul provide further 
convincing evidence for the validity of theodramatic discipleship’s core principle of vital 
union with Jesus as a third type of perichoretic relationship.  
Chapter 4 explicates the theological implications for discipleship in the local 
church. It will show theodramatic discipleship as normative, corporate and lifelong. 
Strategic and tactical goals unify discipleship across age groups, unify doctrine with 
narrative and drama, unify evangelism with discipleship and unify formative with 
performative faith. A theodramatic discipleship matrix provides a one-page summary for 
introduction and assessment in other churches and contexts. It incorporates and combines 
both theodramatic structure and narratival process. Narratival process refers to the four 
                                                 
 
20 
Michael Horton, The Christian Faith: A Systematic Theology for Pilgrims on the Way (Grand 
Rapids, MI: Zondervan, 2011), 24. 
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core components of formation that prepare a disciple for acting within the theodrama: 
story, identity, practices and signs. Theodramatic structure consists of five dramalines 
within which a disciple is to act appropriately: reigning, rebelling, redeeming, renewing 
and restoring. 21 Furthermore, a brief but significant explanation of cultural intelligence 
for multicultural improvisational witness is given. Finally, explaining theodramatic 
discipleship’s resistance to pressured and rigid timelines fosters a healthy appreciation for 
its nature as a comprehensive and pervasive model of discipleship enculturation.  
Chapter 5 offers an implementation process for the incorporation of the 
theodramatic discipleship model. Utilizing the work of Peter Block, River Rock Church 
serves as an example of how to approach implementation, assessment and adjustment. A 
four-by-four delivery strategy provides the needed social structures for inculcating a 
dynamic theodramatic discipleship culture slowly, subversively and steadily. This 
delivery includes four actualizing platforms and four catalyzing practices. The actualizing 
platforms are large groups, small groups, individual intensives and private intensives. The 
catalyzing practices are hospitality, gratitude, promise keeping and truth telling. Because 
there are no reliable quantitative measurements of love, theodramatic discipleship 
proceeds in assessment by paying attention to the non-measurable signs of love in 
relation to God, others and the rest of creation. Therefore, theodramatic discipleship 
cautiously resists measuring, preferring instead to focus on treasuring.  
                                                 
 
21 
A dramaline is a core theme of the theodramatic plot. 
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CHAPTER 1 
 
 THEODRAMATIC DISCIPLESHIP AND THE ART OF FAITHUL 
PERFORMANCE 
 
 
 Theodramatic discipleship understands a Christian to be a disciple of Jesus in the 
full sense of the term. At her core, a disciple of Jesus is formed and being formed by the 
Holy Spirit into an image bearer of God by grace through faith in Jesus Christ. Holy 
Spirit actualized faith produces active participants in the unfolding divine drama who 
give credible witness to Jesus and the Kingdom of God. Thus, discipleship to Jesus 
involves a faith that is both formative and performative. While there is a distinction 
between the two, they are not two separate faiths. They are one (Eph 4:5). Formative faith 
is in itself performative. That is, it is a true act of belief while performative faith is in 
itself formative, further shaping a disciple into the image of Christ.   
 Jesus’ discipleship mandate in Matthew 28:18-20 made disciple making a central 
task of the Church. Willard says, “There is nothing wrong with the church that 
discipleship will not cure. When you find problems in the church . . . it is always a lack of 
discipleship that led to it.”1 Indeed, as discipleship goes, so goes the church. 
                                                 
 
1 
Dallas Willard, "Transformational Theology: Forming the Soul," Conversations: A Forum for 
Authentic Transformation 12:2 (Fall/Winter 2014): 13. 
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Theodramatic discipleship demonstrates that any discipleship culture that does not 
properly incorporate an action of love as the obedience of faith is either dead or defective.  
A discipleship culture lacking in love is often stuck under a plethora of religious 
platitudes. Dorothy Sayers prophetically calls the church out of this boring, drama 
deficient posture. She says, 
Let us, in Heaven’s name, drag out the Divine Drama from under the dreadful 
accumulation of slipshod thinking and trashy sentiment heaped upon it, and set it 
on an open stage to startle the world into some sort of vigorous reaction . . . It is 
the dogma that is the drama—not beautiful phrases, nor comforting sentiments, 
nor vague aspirations to loving-kindness and uplift, nor the promise of something 
nice after death—but the terrifying assertion that the same God who made the 
world lived in the world and passed through the grave and gate of death. Show 
that to the heathen, and they may not believe it; but at least they may realize that 
here is something that a man might be glad to receive.2 
 
Disciples of Jesus in the New Testament often stirred up “vigorous reaction” because 
they faithfully and lovingly enacted the drama of Christ-centered witness. The drama of 
Christ-centered witness in which the disciple of Christ participates is the “greatest show 
on earth.” Michael Horton, a Reformed theologian and author says,  
Of one thing we can be certain: God has given us the greatest show on earth, a 
drama full of intrigue that is not only interesting but actually brings us up onto the 
stage, writing us into the script as actors in the ongoing production. It gives us a 
role that contrasts sharply with those one-dimensional characters and shallow 
story lines of this present age. And because it is more than a play, “putting on 
Christ” involves a lot more than trying on different costumes and masks. Let’s go 
into the Scriptures, then, to better discover both its plot and our own in its light.3 
 
Both Sayers and Horton refer to the God-orientated drama of discipleship that counters 
world based dramas and creates dynamic Christ-centered witness. The work of this 
                                                 
 
2 
Dorothy Sayers, Creed or Chaos: Why Christians Must Choose Either Dogma of Disaster (Or, 
Why It Really Does Matter What You Believe) (Manchester: Sophia Institute Press, 1949), 36. 
 
 
3 
Michael Horton, A Better Way: Rediscovering the Drama of God-Centered Worship (Grand 
Rapids, MI: Baker Books, 2002), 16. 
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project is to present a model of discipleship that trains believers in faithfully and lovingly 
performing their unique and significant role within the unfolding divine drama in order to 
be credible and coherent witnesses of Jesus. This model is theodramatic discipleship. 
 
Theodramatic Discipleship 
 
 The word “drama” derives from the Greek word drao, meaning, “to do.”4 
Therefore, a drama is a series of actions, either described in written form or enacted in 
life or on the stage. When applied to God, it becomes “theodrama,” God speaking and 
acting within his “most beautiful theatre.”5 Therefore, theodrama is the unfolding action 
of God in creating, redeeming, renewing and restoring his creation. By extension, 
theodramatic discipleship is a person’s faithful response to what God has done, is doing 
and will do, particularly in and through Jesus Christ by the person and power of the Holy 
Spirit. Therefore, it is the task of discipleship to “enable hearers and doers of the Gospel 
to respond and correspond to the prior Word and Act of God, and thus be drawn into the 
action.”6 In line with Sayers, the life of a disciple of Jesus Christ is dogmatically 
dramatic, not simply dogmatic.  
 Theodramatic discipleship, contrasted with either doctrinal or narratival 
discipleship gives emphasis to participation and performance in the unfolding drama. 
Doctrinal and narratival discipleship emphasize right knowing at the expense of right 
acting, the first concerning biblical doctrines and creeds and the latter pertaining to 
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biblical stories and narratives. Both doctrinal and narratival discipleship assume action. 
Theodramatic discipleship asserts it. The former is implicit while the latter is explicit. 
The danger with doctrinal and narratival discipleship is that a disciple can become stuck 
in the text, unmoved to credible or dramatic Christ-centered witness. Wells captures the 
ethical importance of moving beyond narrative into drama, specifically theodrama. He 
says, 
Theological ethics requires the written text, but is not limited to the written word. 
It assumes interpretation, but can never be just a verbal matter, written or spoken. 
It inevitably involves the organization of interpretation and its structuring into 
doctrine, but this exercise must always be a support to something else, not an end 
in itself. That something else is the embodiment of the text, the events it 
describes, its interpretation and systematic construal in the practices and 
performance of the community. This is a dynamic, spiraling process of constant 
repetition, reinterpretation, transfer, and restoration of meaning, of things never 
being the same again and other things being rediscovered, ever new. It is what 
happens when words leave the page, when thoughts leave the mind, when actions 
ripple through other lives and cause further actions and further thoughts. It is what 
happens when narrative becomes drama.7 
 
Theodramatic discipleship reduces the danger of falsely promoting the text to be an end 
in itself. People simply do not live inside a text, whether it is a doctrine, creed or 
narrative.8 People live in a drama in which they ethically “embody a text,” presenting a 
specific image to others based on the beliefs they hold as true. Ideally, the Gospel forms 
disciples into the image of Christ so that they might act in ways that present his image to 
others. This is theodramatic discipleship’s end goal of theotic witness.9 
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 Theodramatic discipleship utilizes theatrical language to understand God’s and a 
disciple’s role in the unfolding drama. The playwright is God the Father who has 
“creative primacy” over the theodrama.10 Vander Lugt notes the significance stating, 
“God’s identity as sovereign playwright establishes theodramatic unity, ultimately 
preserved by his involvement in the drama as protagonist and producer.”11 Jesus Christ is 
the perfect protagonist of the theodrama, faithfully enacting redemption for his disciples. 
Protagonist Jesus in this theodrama acts conspicuously theatric. John 5:19-20 records 
Jesus saying, “Truly, Truly I say to you, the Son can do nothing of his own accord, but 
only what he sees the Father doing. For whatever the Father does, that the son does 
likewise. For the Father loves the Son and shows him all that he himself is doing.” It 
seems that the Son took his cue from the Father, much like an actor takes direction from 
the playwright. In other words, his actions appear directed. Furthermore, in John 12:49-
50, Jesus says that when he speaks it is not from his own authority but from “the Father 
who sent me has himself given me a commandment—what to say and what to speak. And 
I know that his commandment is eternal life. What I say, therefore, I say as the Father has 
told me.” Theatrically speaking, his speech is scripted. Therefore, Jesus, the Son of God 
acted in ways that are consistent with theatre and theodramatic discipleship.  
 The role of the Holy Spirit in the theodrama is producer and director. Gabriel 
Fallon describes the role of the producer as generating “the work of the playwright 
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through the players to the audience in terms of the theatre.”12 The director’s role is to 
ensure the faithful enactment of the vision and mission. They do this by empowering, 
equipping, encouraging and supporting the cast in the process of formation and 
performance. Therefore, the Holy Spirit helps disciples remember the biblical transcript 
via story, doctrines and creeds so that she might act faithfully in the various experiences 
of daily life to give authentic and winsome witness to the indwelling Christ. The Spirit’s 
directing is neither determinative nor detached but dialogical.13 The first is oppressively 
forced. The second is uncaringly free. The third is lovingly relational. The Holy Spirit 
makes every aspect of theodramatic discipleship possible. Khaled Anatolios says that the 
Spirit is “the principle availability indwelling us and rendering us efficacious agents of 
perichoretic availability.”14 A disciple’s union with Jesus via the Holy Spirit enables 
faithful living that gives distinctive witness to Jesus.   
 
The Art of Theodramatic Performance 
 
 Erving Goffman wrote a book in 1959 entitled, The Presentation of Self in 
Everyday Life that is hailed by one author as the most influential book to popularize 
“sociological dramaturgy,” linking everyday interactions with theatrical performance.15 In 
his preface to the book, Goffman writes to his purpose:  
The perspective employed in this report is that of the theatrical performance; the 
principles derived are dramaturgical ones. I shall consider the ways in which the 
individual in ordinary work situations presents himself and his activity to others, 
                                                 
 
12
 Ibid., 79 (italics in the original). 
  
 
13 
Ibid., 83.  
 
 
14 
Ibid.  
 
 
15 
Ibid., 3. 
19 
 
the ways in which he guides and controls the impression they form of him, and 
the kinds of things he may and may not do while sustaining his performance 
before them.16  
 
According to Goffman, all relationships exist through bidirectional actions of influence 
via communicative performance. In other words, an individual presents them self to 
others to impress an image through their verbal and visible actions. He calls this a 
“performed self.”17 This performed self operates in the capacity of image management.18 
Likewise, the operative work of faith is image management so that a disciple of Jesus 
convincingly images Christ to others.  
Goffman’s definition of performance is also applicable to theodramatic 
discipleship. He says that performance is, “All the activity of a given participant on a 
given occasion which serves to influence in any way any of the other participants.”19 
Given this definition, performance is communicative influence. For theodramatic 
discipleship, faith is precisely an act of Christ-centered communicative influence for the 
life of the world. This kind of communicative influence is credible and coherent 
whenever a disciple’s presentation of himself within the various spheres of influence he 
inhabits is an ever-spiraling, reciprocal dynamic between formation and performance, or 
for theodramatic discipleship’s purpose, formative and performative faith.20 Formative 
faith links with the theatrical practice of disponible character formation while 
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performative faith links with improvisational performance. Both are necessary for 
credible and coherent faithful performance. 
 
Disponible Formative Faith 
 
 The state or condition that theatrical character formation seeks to achieve is called 
disponibility. The method of achieving it is through the hard work of training. 
Disponibility is a word that internationally respected acting instructor Jacques Lecoq 
used to describe the state of “discovery, of openness, of freedom to receive” that allows 
an actor “to watch, to hear, to feel, to touch elementary things with the freshness of 
beginning.”21 This state is essential for the actor to be ready to encounter the other in 
whatever improvisational context happens to arise. Anthony Frost and Ralph Yarrow in 
their book, Improvisation in Drama summarize disponibility this way: 
Disponibilite’ sums up in a single term the condition improvisers aspire to. It 
offers a way of describing an almost intangible and nearly indefinable state of 
being: having at (or in) one’s fingertips, and any other part of the body, the 
capacity to do and say what is appropriate, and to have the confidence to make the 
choice. It’s a kind of total awareness, a sense of being at one with the context: 
script, if such there be, actors, audience, theatre space, oneself and one’s body.22 
 
Thus, disponible formation is multidimensional “receptivity and availability,” orientated 
relationally towards self and other, spatially towards geographical context and 
chronologically towards pertinent historical and futurist information. Furthermore, it is a 
practice engaged with throughout the performance and as such, it strengthens the 
interplay between formation and performance.  
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 Vander Lugt cites three authors to formulate a holistic view of disponibility as it 
relates to theodrama. Theodramatic discipleship extends all three to being a disciple of 
Jesus. The first author is the founder of theodramatic language and thought, Hans Urs 
Von Balthasar who sees disponibility as the readiness to do the will of the Father, 
eliciting Jesus and Mary as primary examples. A second, Anatolios attributes 
disponibility primarily to the Holy Spirit who is “the essence of God’s disponibility as 
available love” and therefore the “human ability to love and perform the good is a gift of 
the Spirit, who indwells us and renders us disponible to God and others.”23 The third 
author, Wells posits an ethical disponibility within the improvisational character of 
performative faith. In summarizing disponibility with these three authors, Vander Lugt 
says disponibility is the “receptivity or availability to the triune God, Scripture, the 
Church, tradition, unbelievers, and local contexts that produces readiness for 
theodramatic performance.”24  
The Apostle Paul captures the essence of theodramatic disponibility when he 
exhorts disciples, “to be ready for every good work, to speak evil of no one, to avoid 
quarreling, to be gentle, and to show perfect courtesy toward all people” (Ti 3:1-2). The 
state of readiness to do “every good work” is formative faith’s end goal and the four 
actions resultant to disponibility is in theatrical terminology, a “fitting” response. For 
theodramatic discipleship, disponibility is specifically the proper disposition of a disciple 
for credibly presenting himself to others as an image bearer of Jesus. In biblical language, 
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it is being fully awake (Eph 5:14; Lk 21:36; Mt 24:42; Rv 3:2; 16:15; 1 Thes 5:16) in 
order to make the most of every opportunity (Eph 5:16; Col 4:5). 
There are two basic schools of thought within the theatrical community of how to 
achieve formational disponibility. One aligns with renowned theatrical coach Constantin 
Stanislavski who focused inwardly on becoming the character emotionally and 
thoughtfully as well as physically through body movements.25 The goal is to perform as if 
the actor was that character. Others align more with focusing on the external over the 
internal. This includes emphasizing a “strong voice, superb diction, a supple, well-
proportioned body, and a rudimentary understanding of the play.”26 Mamet and Bertolt 
Brecht represent this pole. Theodramatic discipleship embraces both internal and external 
development as important for a disciple’s intentional and consistent formation of a 
disponible disposition intended for fitting responses. 
 
Fitting Performative Faith 
 
 When a disciple, from a state of disponibility created by formative faith, acts 
appropriately towards another, that action is called in theatre, a fitting response. In this 
way, performative faith corresponds to formative faith. A fitting response has two 
important dimensions. The first is an artistic dimension in which fitting acts create visible 
and tangible displays of harmony, unity and beauty. As such, an artist is one who is “a  
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worker in fittingness.”27 Theodramatically speaking, a disciple is God’s artwork, created 
for good works, or performances of fittingness (Eph 2:10). When disciples act in 
accordance with their God created and redeemed identity, they act in a fitting way, 
displaying the beauty and harmony of God’s creative and redemptive artwork. This 
dimension displays the subjective aspect of performative faith as derivative of God’s 
glorious and majestic creative design.  
 The second dimension is ethical in nature and displays the objective nature of 
performative faith. Simply put, when a disciple acts rightly, he acts fittingly. Thus, 
righteousness, love and justice are biblical words describing performative faith’s 
fittingness. As such, loving God with the entirety of heart, soul, mind and strength and 
loving others are acts of fittingness that align with God’s designed purpose for disciples 
to perform in their various spheres of influence. However, these acts of fittingness are not 
simply memorized and mechanically performed actions as if life is predictable and the 
future known. Life is unpredictable and largely unscripted, at least from a human 
perspective. A person cannot see what is coming and he cannot know in detail what every 
minute of every one of his days will look like. The future continuously breaks into the 
present, bringing surprising and unique situations. Thus, linking theodramatic fittingness 
with the theatrical practice of improvisation is both fitting and fundamental. Vander Lugt 
describes fittingness as “wise action in ever-changing situations, which muddles any 
attempt to memorize a moral script and perform it on cue: fittingness is an 
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improvisational art.”28 Therefore, performative faith is the artistic display of 
righteousness and the good work that arises from formative faith in Jesus Christ. 
 
Performative Faith and Improvisation 
 
 Wells is concerned about how Christians can “faithfully encounter the unknown 
of the future without fear,” not as the art of the re-narrating Scripture but through faithful 
improvisation.29 He elaborates on three improvisational skills that are basic to 
performative or, fitting faith. The first is the skill of overaccepting. Second is the skill of 
being obvious and third is the skill of reincorporation. For Wells, as with the theatrical 
community, improvisation is not about untrained spontaneity and originality, but an 
expression of diligent formative character training. The best improvisational actors are 
the ones who train hard at forming themselves to be disponible so that they might 
respond fittingly, in character, in any situation that arises. For theodramatic discipleship, 
it is the hard work of training oneself in godliness that creates faithful fittingness for this 
life and the life to come (1 Tm 4:7). This training is formative by preparing a disciple to 
know herself and the potential scenes well enough to confidently be herself in those 
scenes, acting consistently with who she is in Christ.   
 When actors encounter one another in improvisational theatre, they can either 
accept or block relational offerings through word or deed. Accepting means continuing 
with the current dialogue while blocking abruptly halts or ends it. Blocking can occur 
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when one person believes a “yes” response is dangerous, improper or impossible.30 
Blocking hinders communication, making it difficult for dialogue to proceed. In 
improvisational acting, this usually ruins a scene. In daily life, it generally does the same. 
Wells argues that accepting and blocking are not the only options available for response. 
He offers a third he calls, overaccepting. Overaccepting always initially responds with a 
“yes.” However, Wells is not advocating tacit approval to everything, including sin but 
only approval to opportunities of dialogue. As such, overaccepting is a posture of 
communicative openness to the other. 
 Wells argues that overaccepting “imitates the manner of God’s reign” in which 
God neither rejects creation because of sin nor accepts it as is, but overaccepts it by 
reworking and advancing it. He extends this to the life of Jesus as “one long story of 
overaccepting.”31 In Christ, God neither fully rejects or accepts humanity but in an act of 
overaccepting love and grace, enters into and redeems it. For Jesus and for a disciple of 
Christ, the practices of hospitality and leading with the will to embrace others display 
overaccepting.  
Christine Pohl has written cogently about hospitality being an act of open 
welcome of another. She says,  
As a way of life, an act of love, an expression of faith, our hospitality reflects and 
anticipates God’s welcome. Simultaneously costly and wonderfully rewarding, 
hospitality often involves small deaths and little resurrections. By God’s grace we 
can grow more willing, more eager, to open the door to a needy neighbor, a weary 
sister or brother, a stranger in distress. Perhaps as we open that door more 
regularly, we will grow increasingly sensitive to the quiet knock of angels. In the 
midst of a life-giving practice, we too might catch glimpses of Jesus who asks for 
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our welcome and welcomes us home.32 
 
Miroslav Volf captures Wells and Pohl’s idea of hospitable overaccepting with his 
concept of the will to embrace in his book, Exclusion and Embrace. Volf argues that 
whenever possible, a person is to approach a relational encounter with the will to 
embrace instead of judgment. The will to embrace leads with open arms to the possibility 
of dialogue and relationship while judgment prevents and blocks it. Thus, Wells, Volf 
and Pohl all affirm that improvisational encounters are linked with the posture of faithful 
openness to the other and are inherently “for” rather than “against” in nature. 
Furthermore, overaccepting as an act of hospitality involving “small deaths and little 
resurrections” prefigures the theological imagery in Chapter 3 of putting on and putting 
off Christ as a perichoretic, eschatological sign and foretaste of the already and not yet 
nature of theodramatic discipleship.    
 The second skill of improvisation is the discipline of being obvious. That is, the 
actor is to trust his training and act from his character and the habits developed in his 
formation. Attempts at originality nearly always disrupt the continuity of the scene 
because it either breaks the progressive movement of dialogue or stalls in the creative 
process. Attempting to be original places the formative work of faith into the arena of 
performance. While it can and does occasionally work there, it is not the ideal place for 
it. The same is true for performative faith, while it can and does operate occasionally 
within the formative arena, it should not dwell there. Dwelling in the other’s arena 
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generally interrupts and halts that operations work. In most improvisational encounters, 
the interruption of performative faith by formative faith hinders rather than helps.  
Being obvious utilizes the practical imagination, which simply requires the 
“following of old habits in new situations” instead of engaging the creative imagination 
that attempts new actions in new situations.33 The creative imagination is largely for the 
work of formative faith while the practical imagination is primarily for performative 
faith. For example, during an improvisational performance, the actor does not normally 
have time for creative thinking about what to do. Instead, she needs to respond as the 
situation arises from the good habits she acquired in her formative training. Actors are 
not supposed to turn performances into practices but act with improvisational precision as 
new situations arise from the old habits and character previously formed. 
 In theodramatic discipleship, believers are to be obvious to who they are 
presenting in any situation as Christ’s image bearers. Wells says, “Being obvious is thus a 
demonstration of faith, an embodiment of discipleship. . . . The community of disciples 
that has been formed in the habits of the Christian story has all its attention on the 
surprises God will bring. It is not racked with anxiety about what inspired thing it must 
now do.”34 Thus, attempts to be original often displace a disciple from his obvious 
identity in Christ and the Christian story, generating idolatrous acts of self-creation that 
neither image Jesus nor bear witness to the Gospel story of Christ.  
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 A third skill of improvisation is reincorporation. Wells likens it to a man walking 
backwards, utilizing an image from Keith Johnstone’s book, Impro.35 Reincorporation is 
the act of resourcing the doctrines, creeds, confessions, traditions, and ultimately the 
biblical transcripts and prescripts for a fitting faithful performance. Thus, it is a looking 
back and reincorporating appropriate elements of truth for faithfully moving forward in 
the unique present day theodrama. Reincorporation provides continuity through memory 
by bringing the past into the present for coherent and uninterrupted movement into the 
future. In this sense, it has historical roots and eschatological fruits.  
 For theodramatic discipleship, reincorporation is the faithful and fitting 
improvisational performance that arises out of a holistic and formative faith. An 
underlying assumption of reincorporation is memory. A disciple has to remember in 
order to be able to reincorporate. This is important especially for younger and older 
disciples who have special issues with memory. For a youth, memory is ever expanding 
as it accumulates knowledge and experience of life in order to make sense of it and of 
oneself. For the elderly, memory fades, sometimes precipitously through strokes, 
Alzheimer’s and other forms of dementia. The church community must ask, “If narrative 
memory is vital for identity formation as philosophy and sociology have been abundantly 
proving over the past three decades, and identity is vital for both formative and 
performative faith, then how does it best help those struggling with the development or 
loss of memory?” Chapter 4 will help clarify theodramatic discipleship’s strategic 
advantage for facing this important challenge today.  
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 In being obvious and through overaccepting and reincorporation, theodramatic 
disciples seek to place any story offered them into the larger narrative of God’s divine 
drama. Stanley Hauerwas and James Fodor, utilizing the work and words of John 
Millbank say, “Faithfully enacting the Christian story, then, is effectively to ‘out-narrate’ 
the world by situating the world’s ‘givens’ within a more determinative, peaceable, and 
hence more encompassing narrative.”36 Therefore, the mutual encounter of performing 
selves is an opportunity for evangelistic witness to “out-narrate” the other in love and 
truth. 
 
The Bible as Script, Transcript and Prescript 
 
 God the Father as playwright is not like a playwright who produces a script for 
memorization and then has it performed verbatim.37 Instead, he has a sovereign plan for 
the entire drama that is partially hidden and partially revealed. Divinely inspired actors 
within the theodrama wrote down God’s revealed plan through transcribing his revealed 
activity and humanity’s response to him. These transcripts, loosely collected in the form 
of a narrative, act as a prescript for upcoming performances as the future continuously 
moves into the present.38 Christians call this body of literature, Scripture. In theodramatic 
discipleship, the biblical narrative functions as script, transcript and prescript for 
determining the artistic and ethical dimensions of fitting response to God.  
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 The Bible as script reveals the coherent, overarching narrative of Scripture as a 
unified drama. Theodramatic discipleship uses a five-dramaline approach to delineate the 
major thematic movements of the theodrama. The first dramaline is “reigning,” and it 
describes the way things were originally, answering the questions of “Who am I?” and, 
“Who is God?” The second dramaline is “rebelling.” This theme answers the question, 
“What is wrong?” and describes how things became less than what they were in the first 
dramaline. This dramaline is about the ruining, deforming and hollowing effects of sin on 
God’s creation. The third dramaline is “redeeming” and it focuses on God’s response to 
the second dramaline of sin and rebellion. Jesus Christ emerges as the protagonist and 
redemptive hero. This dramaline describes the way things are. All people are seeking 
redemption, whether it is in wealth, pleasure, power, kids or Jesus, all people are seeking 
to overcome the deleterious effects of sin in their lives. Another way to frame this is 
freedom, freedom from dramaline two and a freedom for dramaline four. The fourth 
dramaline is “renewing” that centers around the work of the Holy Spirit and the church 
and is about the way things can be. This dramaline becomes reality when a disciple acts 
within the theodrama consistent with who he is in Christ. Dramaline four answers the 
question of purpose, “What am I saved for?” The fifth and final dramaline is “restoring” 
and it answers the question of destiny, “Where is life headed?” or, “What is the end of the 
story?” This is the way things will be.  
 The significance of theodramatic discipleship is that it transforms theoretical 
identity into dramatic identity through formative and performative faith that presents 
distinctive witness to each dramaline in appropriate contexts. It is therefore advantageous 
31 
 
to view Scripture as script because scripts infer performance and they “demarcate the 
boundaries of faithful perception of and performance in the theodrama.”39 Yet, it is 
obvious that Christians do not simply memorize Scripture and then literally enact it 
today. Scripture originated within a particular time and place that renders simple re-
enactment as impossible. At best, a disciple can adapt the principles of the script for 
living in today’s context. This is why it is also advantageous to view the Bible as 
transcript and prescript.  
 A transcript is a recording of an event or events. Scripture as transcript therefore 
highlights the historical and testimonial nature of the biblical texts.40 Seen this way, the 
texts of Scripture become historical documents of God’s interaction with his creation and 
humanity’s response to him. In other words, a theodramatic disciple of Jesus sees it as 
recorded drama. However, not recorded drama only, but interpreted recorded drama. As 
such, the disciple sees what disponible formative faith and fitting performative faith is 
and is not. This means that Scripture also acts as a prescript. From a theodramatic 
perspective, the Bible is prescriptive in that it “provides direction for further participation 
in the theodrama by virtue of giving literary testimony to particular performances on the 
world stage,” and “by virtue of being descriptive of particular performances.”41 Disciples 
take their cue from past disciple’s performances. Furthermore, the Bible as prescript 
refers to its declarative nature regarding truth statements, assertions and proclamations.  
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 The transcribed performance par excellence is of Jesus Christ. His Gospel 
declares as truth what God did for redeeming his fallen creation and how disciples act in 
accordance with this Gospel truth as image bearers of Christ. However, disciples are not 
simply to reproduce exactly what Jesus did or said like a robot. Vander Lugt asserts, “The 
performance of Jesus cannot and should not be exactly reproduced; Jesus’ performance 
constitutes a prescriptive paradigm for similar yet not identical performances in 
contemporary contexts.”42 Thus, Scripture as script provides the plot (dramalines), as 
transcript it provides historical and testimonial accounts of past performances and as 
prescript it provides a guide for faithful improvisational performance today.  
A disciple acts out this performance on God’s cosmic stage for the first time. That 
is, a disciple’s current participation in the theodrama is unique and never played before. 
An important question for the local church to wrestle with is, “What does a faithful 
performance on the stage of life entail within the theodrama as a disciple of Jesus 
Christ?” Conversely, a correlative question for the church today is, “What does 
malformation entail and how does a church recognize it, especially when it is guised in 
religious rhetoric and action?” 
 
Empty Politic: Malformative Faith 
 
 Thus far, theodramatic discipleship has attended to formation and performance as 
being “for” this world. Vanhoozer rightfully comments,  
The church is (or ought to be) a public display of the good news, the supreme 
good that is found only in union with Jesus Christ. . . . The result is a “politics” of 
the Gospel whereby the church engages in public practices for the public good, 
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practices that also characterize the distinctive use of power in the coming reign of 
God—such as gathering together, confessing Jesus, peacemaking, truth-telling, 
and doing justice.43  
 
However, there is also an “against” kind of malformative and malperformative faith that 
produces antagonism, hostility and violence. Unfortunately, this kind of malformative 
faith appears in American Christianity where unbelievers know disciples more “for what 
they oppose, rather than who they are for.”44 The current top perceptions of Christians are 
that they are anti-homosexual, judgmental, insensitive, hypocritical and too political.45 
While Christians are not responsible for what others think of them they are, in line with 
Goffman, responsible for what they present to others for response. The church must 
further ask, “What goes wrong with formative faith that generates a malformative 
presentation?”   
 The central feature of the distortion is relocating faith from Jesus Christ to an 
abstract religious ideal. Usually, this is the result of worldly enculturation. Richard 
Lovelace says,  
[E]nculturation is the net result of the church’s failure to understand and 
appropriate the . . . fullness of life in Christ. . . . It is a kind of rust which forms on 
the surface of the church’s witness and clouds the glory which ought to shine out 
from it to illuminate the nations. At its worst, it destroys the church’s life. At best, 
it freezes the form of the church and produces a sanctified out-of-datedness which 
the world can easily learn to ignore.46 
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Formative and performative faith practices that are not appropriating the “fullness of life 
in Christ” shift their functional core from the abundance of the Gospel to the scarcity of 
worldly ideas or things. This shift creates what David Fitch calls an “empty politic.”47 
The term “politic” operates here in the same way as Bryan Stone defines it in his book, 
Evangelism After Christendom: 
To speak of the church as a polis or to talk about the “politic” of evangelism may 
sound strange at first. Most of us are familiar with the word politics in the context 
of the public life of a nation, where it refers to options such as Democrat or 
Republican, liberal or conservative. As with usage, politics here refers to the 
processes, rules, and skills that help us as a people to understand, order, and form 
our involvements and relations. It likewise has everything to do with power, 
conflict, change, and authority.48 
 
Thus, an empty politic is a distinctive witness of hostility and antagonism towards others 
not considered as part of the group, either in passive or aggressive ways. Identifying a 
deeply entrenched empty politic or the early development of one is the first step towards 
realigning once again with the full politic of being in Jesus Christ and is therefore 
important for theodramatic discipleship to understand and recognize.  
 Leveraging the work of philosopher and culture theorist Slavo   i ek, Fitch shows 
how a church’s formative faith distorts so that her performative faith is contradictory to 
who she is supposed to be as the body of Christ. Instead of giving witness to the love of 
Jesus, disciples act as performative contradictions.49 This is the rusted and frozen form of 
the church described by Lovelace.  i ek believes that groups form through antagonisms 
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that distinguish one group from another. That is, they form around nothing and thus the 
term, empty politic. This malformative faith incorporates several concepts that energize 
the process. Two of the most important are explained below. The first concept is the 
“master-signifier.” The second is “joussance.” 
 A master-signifier is “a conceptual object around which people give allegiance 
thereby enabling a political group to form.”50 The brilliance of the master-signifier is its 
vagueness. The more vague the conceptual idea of the master-signifier becomes, the more 
definitions it can subsume. For example, president Trump’s campaign slogan in 2016, 
“Make America great again” was sufficiently vague that millions of people rallied behind 
it with their own conceptions of what that idea meant.51 “Great” could be any number of 
things that Trump directly referred to and it could be anything the follower injected into 
it. Because it came to mean anything, it ultimately meant nothing.  
 The most powerful master-signifiers operate on antagonisms—being against 
something rather than for something. For example, Coca-Cola Zero identifies by its lack 
of sugar or caffeine.52 The conceptual idea of Coca Cola Zero begins to take shape around 
the idea of being against sugar and caffeine. It develops on the fantasy that it is better for 
a person than regular Coke with both ingredients. Thus, the master-signifier contains a 
fantasy that makes a person feel good about their choice and helps solidify the bond 
between the concept and the object. People buy Coca-Cola Zero even though they know 
the artificial sweetener may be worse for them than the caffeine and sugar.  i ek calls 
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this satisfaction in the face of conflicting information, joussance and it is what gives the 
master-signifier formative influence. Joussance is a French word referring to an 
unwarranted, groundless, almost perverse pleasure that energizes the very core of the 
conceptual idea and antagonism.53 The master-signifier conceals the malformed quality of 
joussance, keeping subjects confined to its ideology.  
 Revealing the joussance,  i ek believed, would generate enough conflict to break 
people out of the prison of empty and conflicting ideas.54 Therefore, a key strategy in 
evaluating formative and performative faith is to identify and expose any underlying 
joussance to help open the eyes of the group to the antagonism of the master-signifier and 
empty politic. A tactic that achieves this is pushing the implications of an ideology to its 
absurd and/or contradictory ends. This often causes a person who over-identifies with a 
master-signifier to erupt emotionally or physically because she perceives her ideology is 
threatened.55 She gets angry because of the innate, built up pressure created by the discord 
of the empty politic.  i ek called this an “irruption” of the unreal.  
 
River Rock Church and Empty Politics 
 
  i ek’s model of group malformation around an antagonism through a master-
signifier was helpful in identifying and preventing malformative practices within River 
Rock Church. Several had begun to take root within her first ten years. One was the idea 
of “programs.” River Rock started with the idea of being an alternative community to that 
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of the world around her. She also wanted to be an alternative community to some of the 
churches that the leaders felt distorted being a citizen of the Kingdom of God. The 
leaders felt American modernism had crept too far into many churches, where churches 
were more like purveyors of religious goods, catering to the individualist and consumerist 
cravings rather than submitting to the will of God in and through Christ and being a 
faithful witness to his Gospel and Kingdom. Short-term programs created to meet the 
needs of the members seemed to end up nurturing the former and not the latter.  
 Instead of programs, River Rock wanted ministries that persistently and 
tenaciously pursued discipleship within their specific spheres of influence for the lifespan 
of the church. When someone asked what programs River Rock had for kids, a response 
similar to this emerged, “River Rock does not do programs, only ministries.” The word 
“program” devolved into a negative word that stood for what River Rock was against 
rather than what she was for. The developing fantasy was that she was being more like 
the New Testament Church, while others were not, even though she had little idea what 
the early actually looked like. The idea of programs was becoming nebulous and negative 
as people began attaching different meanings to it. When people pointed out that River 
Rock occasionally had a program operating, a defensive, even angry response often 
ensued. This was  i ek’s irruption of the unreal and it alarmed the leaders to the point of 
self-reflection. They realized what was happening and stopped referring to programs as 
“bad” or to River Rock being a church that does not do programs. Instead, the leaders 
began to re-emphasize what River Rock was for, a church seeking to develop more and 
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better disciples of Jesus, in missional community, for the renewal of the world. The 
joussance dissipated and the disposition of being against, shrunk considerably.  
 The opposite of an empty politic is a “full” politic that is driven not by 
antagonism but reconciliation through God’s love for his creation in Christ.56 Christianity 
is not empty at the core but forms and performs within the abundance and fullness of the 
triune God—Father, Son and Holy Spirit. A distinctive quality of this politic is a clear 
witness to what River Rock is for rather than against. The operative theological 
foundation of what she is for is the formative faith of the Gospel that unites believers in 
Christ and his reign in the world today through the person of the Holy Spirit.  
Joussance and master-signifiers, in the end, demonstrate that  i ek’s political 
theory of group formation is a “fallen” one because it fails to incorporate the Christian 
theodrama of God’s redeeming love for the world in and through his Son, Jesus Christ. 
Yet, this does not mean his theory has no value for the church.  i ek’s political theory 
has tremendous potential to help expose and diagnose empty formative faith practices 
that are antagonistic and produce unchristian witness. The conceptual idea of theatre has 
often functioned as a master signifier in the history of the Church’s relationship with it.  
 
Theatre and the Church  
 
 The history of the Church’s relation to theatre is varied and complex. While Paul 
utilizes theatrical language of “putting on” and “putting off” Christ (Gal 3:27, Rom 
13:14) and to “present our bodies and living sacrifices” (Rom 12:1), there has largely 
been an anti-theatrical bias in the Church. Tertullian, in the second century spoke loudly 
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against theatre as places maintained by demonic powers that stirred up ungodly 
passions.57 In order to partake of communion, an individual in a theatrical profession was 
required to renounce his vocation first. Even receiving last rites often included first 
denunciating his acting profession.58 Augustine opposed theatre too, believing it was so 
rooted in paganism that Christianity could not support it. He spoke from personal 
experience of leveraging theatre for evil purposes before his conversion to Christianity.59 
Theatre began operating as a master signifier when the underlying fantasy and joussance 
of religious purity and pietistic pride developed respectively.   
 During Medieval times, theatre gradually worked its way into the ecclesial system 
through plays that enacted portions of the salvific story. It was lost again during the 
Reformation and then picked back up again in the 1800s.60 However, the historical anti-
theatrical bias has continued into the present. This bias is concentrated largely on the 
content of theatre and not the method or model of theatre. In line with this thinking, 
Vanhoozer quotes Augustine in pointing a way past the anti-theatrical bias saying, “We 
should not avoid music because of the associated pagan superstitions if there is a 
possibility of gleaning from it something of value for understanding Holy Scripture.”61 
While theatre may be associated with evil and may be a vehicle for evil, it is in itself not 
evil, but a tool that can also be used to the glory of God and the joy of humankind.  
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 The joyful work of the local church is addressing postmodern opportunities for 
deepening and renewing discipleship. Therefore, it is in the church’s best interest to 
investigate and integrate models such as improvisational theatre to catalyze and augment 
the formation and participation of believer’s as distinctive witnesses to the past, present 
and future work of God, in Christ and through the person of the Holy Spirit. Chapter 2 
examines theodramatic discipleship through the experiences of River Rock Church as she 
navigates the increasingly postmodern culture.  
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CHAPTER 2 
 
 THEODRAMATIC DISCIPLESHIP AND RIVER ROCK CHURCH 
 
  
 River Rock Church began in 1998 as a church plant of the Christian Reformed 
denomination in Folsom, California. Her vision is to see many people become fully alive 
in vital union with Jesus. Her mission is to make more and better disciples of Jesus, in 
missional community for the renewal of the world. Thus, from the beginning, River Rock 
was abundantly clear that discipleship would be a central work and focus. Her founders 
believed discipleship was more than a program and ministry within the church. They 
believed it to be a key feature of the church. That meant everything River Rock did had 
either a direct or indirect bearing on discipleship. If the church is the body of Christ, then 
everything she did or said became an opportunity and resource for discipleship. As the 
leaders wrestled with inculcating a discipleship culture at River Rock, they discovered 
four core components of the formational process: story, identity, practices and signs. 
Furthermore, each of these components necessarily interacted with five master 
dramalines of Scripture: reigning, rebelling, redeeming, renewing and restoring. Finally, 
these all came to “life” within theodrama.  
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Four Components of the Formation Process 
 
 The first formational component is “story.” Story is important to theodramatic 
discipleship because it provides a place for doctrine to function with proper meaning and 
purpose. Doctrinal statements only make sense attached to a story or narrative, which is a 
story of stories. Therefore, biblical doctrine detached from a biblical story or narrative is 
meaningless or gains meaning from an extra-biblical story or narrative. If it is 
meaningless, it will be forgotten or irrelevant to formative faith. If assigned meaning 
from somewhere else, distortion and heresy likely ensue. Thus, story provides the 
contextual information from which meaning arises.1 Accordingly, story becomes the 
main source from which identity, practices and signs draw from for understanding.  
 The second component of formation is “identity.” Identity answers the question of 
“Who am I?” Identity and story are vitally connected. It is through stories and 
experiences that become stories a person formulates an understanding of his identity.2 
Sociological and philosophical studies over the past thirty years have shown quite 
convincingly that identity development happens as a person accumulates stories to make 
sense of who he is.3 Simply put, a person without a story is a person without an identity. 
River Rock discovered a believed identity necessarily determines the actions and 
attitudes of a disciple within the theodrama. That is, what a disciple believes about them 
self to be true is precisely how he most often proceeded to act. In theatre, if an actor who 
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is cast in a supportive role believes he is and has the central part, he will undoubtedly act 
inappropriately in practice and in performance. He will conflict with the plays design. 
Thus, knowing and embracing his identity as a supportive character leads him to engage 
in practice and the play fittingly so that the play is performed as intended.   
 The third component in the process of formation is “practices.” Practices are the 
activities engaged for intentionally forming and performing faith in a manner consistent 
and coherent with a believed identity. A disciple’s core identity is imago Dei, her 
corresponding core practice is faith and her corresponding core sign is theotic witness 
inherent in her identity. Formative training is fundamental in nature to who a person is. 
Actors regularly practice the fundamentals of being a performer by training in the skills 
of memorization, overaccepting, being obvious and reincorporating because they are the 
activities they enact in the drama. The more one trains and becomes proficient in her 
identity, the freer she is able to attend to the spontaneous, surprising and quotidian events 
in life. She does not have to think about what she is to do (fitting performative faith) 
because she already knows it and is prepared to do it (disponible formative faith). Thus, 
she can be more attentive and aware of the improvisational situations she encounters. A 
disciple who knows the drama they are in, who they are in that drama and what her 
responsibilities are is well situated to flourish.  
 The final component of formation, “signs” is perhaps the most overlooked and 
underappreciated in discipleship. Signs address the ends to which story, identity and 
practices all orientate. They communicate a preferred end or telos. Disciples view signs 
with one eye to the past and one eye to the future. Historical signs serve either as an 
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affirmation or as a warning. Eschatological signs serve as an objective to attain. For 
example, the oppression of slavery is a historical warning sign, freedom from slavery a 
historical affirmation sign, and equality for all people an eschatological sign. Signs also 
serve to corroborate or contradict the drama a disciple believes to be true. As such, they 
serve as a means to test belief systems by the experience of reality. Signs are legion. 
Peace, forgiveness, mercy, kindness, love, gentleness, generosity, unity, joy, hope, faith, 
depression, despair, selfishness, violence, hate, discord are signs that will either 
corroborate or contradict the believed dramatic narrative. Theodramatic discipleship 
recognizes warning signs as opportunities to flee, repent or resist. It recognizes 
affirmation signs as opportunities to celebrate, encourage, support or confirm and 
eschatological signs as opportunities for hope, perseverance, anticipation and trust.   
 
Interaction of Master Dramalines and Core Structures 
 
 The four components of formation are lifeless apart from drama. Each core 
component of the universal formational process connects with all five structural 
“dramalines,” not in linear fashion, although that makes it easier to understand, but 
permeably. In other word, each is connected with the other directly or indirectly. For 
example, the five dramalines tell how identity is formed, deformed, transformed, 
reformed and conformed respectively. Each aspect is interdependent on the other. The 
first dramaline describes a disciple’s identity as imago Dei, created by God, in the image 
of God. Therefore, God-created personal identity is inherent and designed. A disciple can 
only discover and develop it, not make and manipulate it. In the second dramaline, he 
learns that sin has ruined his identity, deforming him into an idol, a false image of God. 
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The third dramaline tells how God redeemed and transformed his identity in Christ, by 
grace through faith so that he might image him once again. Moreover, it also tells him 
that the future (dramaline five) has broken into the drama in the resurrected and ascended 
Christ, foreshadowing dramaline five as sign and foretaste. Dramaline four shows the 
disciple how he is to continue reforming his identity as a child of God individually and 
corporately within a world captured by dramaline two. Furthermore, he discovers that he 
too is a sign and foretaste of the inbreaking of dramaline five. Finally, dramaline five tells 
him that someday he will fully realize his identity in Jesus Christ, being perfectly 
conformed to his image. Additionally, the fifth dramaline assures him that the second 
dramaline does not go on forever for disciples of Jesus. Instead, the future will swallow 
up the present and past with Gods ushering in the fullness of his Kingdom, separating evil 
from good forever. A disciple needs all five dramalines to make full sense of his biblical 
and formational identity in Christ.  
 The next step River Rock took in her development of the theodramatic 
discipleship model was becoming explicit about a disciple’s real participation within the 
unfolding drama of God’s story. The book by Bartholomew and Goheen, The Drama of 
Scripture was instrumental in laying the foundation for the theodramatic model of 
discipleship. Despite the title, the book emphasizes the narrative of Scripture, not the 
drama, as River Rock did for ten years. However, the book successfully planted the 
theodramatic seed.  
 It was not until work on this discipleship project began that the seed started to 
grow. The first draft of this project wrestled with the concept of how identities shape 
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disciples. However, limitations arose as it applied to a comprehensive discipleship model. 
The fruit of wrestling led to a second draft that focused on narrative, not identity as a 
paradigm for all of discipleship. Nevertheless, this too fell short of a model that had the 
capacity to handle the multifaceted nature of discipleship. However, further research 
uncovered drama and theatre as a more robust, spacious and fruitful model that naturally 
and deftly handled discipleship in its complexities. Subsequent research revealed that 
Vanhoozer, Vander Lugt, Von Balthasar, Wells, Horton and others had recently explored 
theatre and drama in relation to the church and ethics. Their pioneering work provided 
the fertile ground for the theodramatic discipleship seed to grow as a model that 
facilitates the creation of a discipleship culture within the local church.4 Thus, this third 
version of the project emerged as a description of and proposal for a model and metaphor 
that fosters disciple development so that they give distinctive witness to the 
eschatological presence of the ascended Christ and create a normative culture of 
theodramatic discipleship.  
 
River Rock as a Contrast Community 
 
 The city of Folsom, where River Rock exists also claims a distinctive witness. 
Her current slogan is, “Folsom: Distinct by Nature.” River Rock’s work of making 
disciples of the ascended Christ as a distinctive witness to him and the reality of the 
presence of the Kingdom of God meant she was intentionally being a contrast community 
to Folsom. Informed by the five master dramalines, River Rock engaged the formational 
process by teaching a different story, a different identity, different practices and to be 
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attentive to different signs than the city of Folsom. While Folsom strives to be distinct by 
nature, River Rock strives to be distinct by the Creator of nature.  
 From the beginning, River Rock engaged Folsom as an alternative community to 
that of the world. Not in an adversarial, empty politic kind of way but in an invitational 
and missional manner. When River Rock started in 1998, Folsom’s tagline was, “A 
quality of life worth more than gold.” River Rock countered with her own, “The life 
you’ve always wanted.” The founders meant this slogan as an introduction to a vision of 
seeing many become fully alive in Jesus Christ. People struggling with life, admitted or 
not filled the social landscape around River Rock. There was ample evidence of 
technology-saturated people5 attempting to navigate life with a legion of identities,6 
alone,7 hurt,8 anxious and depressed.9 Any practical discipleship model River Rock 
adapted must naturally navigate the complexities of the social context and point people to 
Jesus Christ. Thus, discipleship at River Rock was designed so that people would be 
better able to give verbal witness to the Gospel of Christ and live in a manner worthy of 
him (Col 1:10) as a visual witness to Jesus and his Kingdom. This witness was primarily 
located in a disciple’s response to the daily and often mundane social situations 
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encountered. Theodramatic discipleship is now making that response more explicit, 
engaging the biblical text as script, transcript and prescript for a fitting, improvisational 
and faithful performative response in Christ within a postmodern context. 
 
River Rock Church, Theodramatic Discipleship and Postmodernism 
 
 Postmodernism is largely misunderstood within the Christian community. For 
some it is an unwelcomed monster to slay while to others it is a welcomed friend to 
embrace. James K. A. Smith describes people’s view of it as either poison or cure.10 It is 
neither. Rather, it has qualities of both. As a reaction to modernism, postmodernism will 
offer some helpful correctives and also provide some new errors. It therefore operates as 
both an obstacle and opportunity for a disciple to navigate as a witness to Jesus Christ. 
Theodramatic discipleship emphasizes the opportunities to embrace while not being 
ignorant of the obstacles it poses. 
 Postmodernism was birthed within French philosophical influences. Particularly, 
three slogans from three French philosophers stand out as significant markers of 
postmodernism’s thinking and acting.11 The first is Jacques Derrida and his slogan: 
“There is nothing outside the text.” The second is Jean-Francois Lyotard and his slogan: 
“Postmodernity is credulity toward metanarratives.” The third is Michel Foucault and his 
slogan: “Power is knowledge.” The following few paragraphs will briefly summarize 
what these slogans mean and how postmodernism can be an ally to a disciple of Jesus. In 
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the process, myths of postmodernism will be exposed, allowing for a more honest and 
open approach to an influential cultural movement in North America. 
 Derrida’s slogan, “There is nothing outside the text,” essentially means that all 
life is interpreted from a set of foundational beliefs and presuppositions. Smith notes two 
significant implications for Christianity. He says, 
First, if one of the crucial insights to postmodernism is that everyone comes to his 
or her experience of the world with a set of ultimate presuppositions, then 
Christians should not be afraid to lay their specifically Christina presuppositions 
onto the table and allow their account to be tested in the marketplace of ideas. In a 
way, Derrida has brought the broader culture to appreciate what Christian thinkers 
like Abraham Kuyper, Herman Dooyeweerd, Cornelius Van Til, and Francis 
Schaeffer have been saying for a long time: that our ultimately religious 
presuppositions govern our understanding of the world. Second, and more 
constructively, this should push us to ask ourselves whether the biblical text is 
what truly governs our seeing of the world. If the world is a text to be interpreted, 
then for the church the narrative of the Scriptures is what should govern our very 
perception of the world. We should see the world through the Word. In this sense, 
then, Derrida’s claim could be resonant with the Reformer’s claim of sola 
scriptura, which simply emphasizes the priority of God’s special revelation for 
our understanding of the world and making our way in it.12 
 
Derrida helpfully directs us back to our foundational source of understanding: God’s 
Word, both the written word of Scripture and the eternal Word of God, Jesus Christ.   
Lyotard’s claim of incredulity towards metanarratives seems at first to be 
antithetical to Christian thinking. Understanding what Lyotard meant by the term 
“metanarrative” is key to navigating this claim. He does not simply mean a large, 
sweeping story of life. What he means are any narratives that “not only tell a grand story 
(since even premodern and tribal stories do this) but also claim to be able to legitimate or  
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prove the story’s claim by an appeal to universal reason.”13 Lyotard believed no narrative 
could self-legitimate itself. They are all ultimately faith based. Lyotard’s primary conflict 
is between science as a metanarrative and narrative itself. Science in modernism claimed 
self-legitimacy by appealing to universal reason and thus functioned as a metanarrative. 
Lyotard showed the impossibility of this claim. This should not threaten the Christian. 
The Bible as narrative is a matter of truth declaration that requires a response of faith. It 
does not attempt to legitimatize itself. It simply claims truth in Jesus. These claims must 
be believed, not proven. For example, a disciple cannot prove there is a God anymore 
than an Atheist can prove there is no God. Each much give reasons for why their 
particular faith assertion is worth believing.  
Lyotard’s postmodern thinking can function as an ally for the disciple of Jesus 
Christ. Smith says, 
Christian thinkers should find in Lyotard’s critique of metanarratives and 
autonomous reason an ally that opens up the space for a radically Christian 
witness in the postmodern world—both in thought and in practice. By calling into 
question the very ideal of a universal, autonomous reason (which was, in the 
Enlightenment, the basis for rejecting religious thought) and further 
demonstrating that all knowledge is grounded in narrative or myth, Lyotard 
relativizes (secular) philosophy’s claim to autonomy and so grants the legitimacy 
of a philosophy that grounds itself in Christian faith. Previously such a distinctly 
Christian philosophy would have been exiled from the “pure” arena of philosophy 
because of its “infection” with bias and pre udice. Lyotard’s critique, however, 
demonstrates that no philosophy—indeed, no knowledge—is untainted by 
prejudice or faith commitments. In this way the playing field is leveled, and new 
opportunities to voice a Christian philosophy are created.14 
 
At the heart of this claim is that all humans approach life from a stance of faith. The 
Atheist, Agnostic, Buddhist, Christian and any other system of thinking are at root, faith 
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based. This levels the dialogical playing field and creates common ground for 
conversation and sharing reasons for the hope that we have in Jesus Christ (1 Pt 3:15). 
 Foucault’s slogan, “power is knowledge” speaks to the formative influence 
institutions, corporations and other social communities in places of authority have to 
shape and form people toward a particular end. Where power structures exist, there are 
disciplines that form others to its goals and standards. Discipline and formation are 
fundamental aspects of the ecclesial work in discipleship. As such, Foucault powerfully 
reminds the church of her formative influence in making disciples of Jesus Christ. Smith 
says, 
Christians need first to recognize that disciplinary formation takes place in 
culture, then second, to recognize the antithesis between the dominant culture’s 
understanding of the human calling and the biblical understanding of our ultimate 
vocation. But the church must also do a third thing: enact countermeasures, 
counterdisciplines that will form us into the kinds of people that God calls us to 
be. Too often we imagine the goal of Christian discipleship is to train us to think 
the right way, to believe the right things. But the ultimate goal of sanctification 
and discipleship is to shape us into a certain kind of person: one who is like Jesus, 
exhibiting the fruit of the Spirit (Gal 522-23), loving God and neighbor, caring for 
the orphan, the widow, and the stranger (Jer. 22:3; James1:27).15  
 
The church is called by Foucault to recognize its formative power to invite and instill 
experiential knowledge of the Living God by being verbal and visible witnesses to the 
Good News of Jesus Christ and the presence of the kingdom of God on earth. The church 
is further reminded that she has been given not a spirit of fear but a Spirit of power, love 
and self-control (1 Tm 2:7). Paradoxically, with this power the church acts 
evangelistically rather than dictatorially, valuing self-sacrificing witness over self-serving 
dominance socially and politically. 
                                                 
15 Ibid., 106. 
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River Rock Church and Theodramatic Evangelism 
 
Theodramatic discipleship understands the faithful action of a disciple in a 
postmodern culture as inherently evangelistic in light of Christ-centered witness. Thus, 
theodramatic discipleship is the journey of discovering (evangelism) and displaying 
(discipleship) the drama of imaging Christ. Stone winsomely argues for evangelism to be 
a practice in the Alasdair MacIntyre sense of the word.16 As such, throwing a ball is a 
skill of baseball, not a practice. Baseball is the practice. Planting carrots is not a practice, 
gardening is. Singing is not a practice, music is. The essential characteristic of a practice 
is that its goods are inherent to it, not external to it.17 For example, the good of 
evangelism is inherent witness, not external conversions. This is crucial as it means the 
goal of evangelism is accurate witness, not “successful” conversion. Evangelism is 
successful if it gives faithful witness, not if someone becomes a believer. Not that 
conversions are unimportant, they are. However, they do not define evangelism, witness 
does. If evangelism is the winsome, loving and faithful witness of Jesus Christ to others, 
then there is more than a tangential connection between evangelism and discipleship.  
 The inner logic of discipleship is embodied conformity to the image of Jesus 
Christ. Formative faith shapes a person towards this end. Performative faith actively 
displays it. Therefore, inherent to the discipleship process is faithful witness to Jesus 
Christ. In other words, creating evangelists is inbuilt to theodramatic discipleship. A 
disciple is, by definition an evangelist precisely by being a disciple of Jesus, conforming 
to his image. Accordingly, if witness is inherent to discipleship and not external to it, then 
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 Stone, Evangelism After Christendom, 30-36, 48-51. 
 
17 MacIntyre, After Virtue, Third Edition, 187. 
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evangelism is inherent as well. Discipleship is evangelistic. Consequently, theodramatic 
discipleship makes credible evangelists who in turn, by the gracious regenerating work of 
the Holy Spirit, make more theodramatic disciples who are credible evangelists, and so 
on. This is not simply conflating evangelism into discipleship, but properly understanding 
it as innate to discipleship. Separating evangelism from discipleship creates a false 
duality that damages both. The importance of River Rock’s philosophy of ministry, what 
a person converts with they convert to, is clear. A person converted by the Holy Spirit 
through theodramatic evangelism (in Christ) converts directly into theodramatic 
discipleship (in Christ). Thus, conversion with another “Gospel” or falling away from the 
Gospel has deleterious results, creating the empty politic previously discussed.  
 Theodramatic discipleship has presented theological concepts such as a disciple’s 
perichoretic relationship with Jesus, futuristic witness to the already and not yet, faith as 
formative and performative, and discipleship as evangelism. The next section will offer a 
deeper examination of these theological statements in light of Scripture to demonstrate 
the soundness of theodramatic discipleship as a valuable metaphorical model for River 
Rock Church. First, reviews of six books that have helped clarify theological foundations 
of this project illuminate the past work accomplished in this budding area of interest.  
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CHAPTER 3 
 
LITERATURE REVIEW 
 
 In the development of this project, numerous books stand out as significant for the 
expansion and synthesis of core theology germane to theodramatic discipleship. The 
following reviews credit the authors who contributed to the understanding of and spurring 
new thoughts for theodramatic discipleship. New ideas are never entirely original but 
built upon the foundation of prior ones. Humble gratitude is appropriate for each author’s 
unique contribution, whether directly in understanding theatre or theology or indirectly 
by spurring key insights relative to theodramatic discipleship.  
 
Living Theodrama: Reimagining Theological Ethics 
by Wesley Vander Lugt  
 Living Theodrama is a significant contribution to the conversation and exploration 
of the “turn to theatre” that has been gaining popularity over the past decade. Vander 
Lugt offers one of the finest overviews of recent developments in the field of theology 
and theatre available. The thesis of his book is that the theodrama is not only valid but 
also preferred for understanding God and a disciple’s response to him and others in the 
theatre of life. In fact, it may even be a “super-model,” large enough to include all other 
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models.1 Primarily incorporating the work of Wells, Vanhoozer and Von Balthasar, he 
seeks to offer a broad perspective of the viability of theodrama as a model for theology 
and life in general.  
 Vander Lugt offers two important contributions to this project. First, he describes 
the vital link between formation and performance. He notes the theatrical process as the:  
Unending and mutually dependent movement from formation to performance and 
from performance to formation. On the one hand, formation without performance 
is pointless, because performance is the very reason why actors are concerned 
with formation. . . . On the other hand, performance without formation is futile, 
because formation enable actors to prepare for a performance that will interest the 
audience.2 
 
Continuous formation without performance destroys the principle of theatre while 
continuous performance without formation undermines it. Thus, the theatrical dynamic is 
an “unending spiral of reciprocity.”3 Second, he unites the theatrical principles of 
disponibility and fittingness with formation and performance respectively. Proper 
character formation creates a posture of awareness and readiness to perform the 
character. This awareness and readiness is the state of disponibility. Acting that is 
congruent with character formation (staying in character) is fittingness. Disponibility and 
fittingness are the desired ends of formation and performance.  
 Vander Lugt brilliantly, but briefly connects disponible formation and fitting 
performance with faith.4 This is a small limitation of his book. If faith is the central action 
of a disciple of Jesus, then it makes sense that it would be central to the work of 
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 Vander Lugt, Living Theodrama, 27-28.  
 
 
2
 Ibid., 29.  
 
 
3 
Ibid., 30.  
 
 
4 
Ibid., 58-59.  
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formation and performance. Faith in Jesus Christ is the focus, not formation or even 
performance (Heb 11:6). Theodramatic discipleship makes explicit what Vander Lugt 
does not, calling disponible formation, disponible formative faith and fitting 
performance, fitting performative faith. Another weakness of his book is a lack of 
attention to vital union with Christ. He insightfully asserts,  
The center that holds the whole theodrama together is Christ who is one with the 
Father by the Spirit, through whom and for whom all things were created (Col. 
1:16-17). Disponible formation and fitting performance are not concerned, 
therefore, with how Christ impacts our character and action or how Christ relates 
to culture. Rather, disponible formation and fitting performance are possible only 
through union with Christ, which means Christ is our formation and performance; 
Christ is our character, action, and culture, not merely one dimension of life. No 
other context can be king, because Christ is king, and he deserves our ultimate 
allegiance.5 
 
However, he does not provide depth to this crucial understanding and dynamic of 
theodramatic faith. Theodramatic discipleship extends Vander Lugt’s understanding with 
the doctrines of theosis and perichoresis. Despite these limitations, Vander Lugt’s work 
offers a strong case for utilizing a theatrical model for theology, and by extension, 
discipleship.  
 
Perichoretic Salvation: The Believer’s Union with Christ as a Third Type of 
Perichoresis 
by James D. Gifford Jr.  
 
 Even though Gifford’s book does not address discipleship, his work permeates the 
entire theodramatic discipleship model as it illuminates and develops the fundamental 
premise of theodramatic discipleship—vital union with Jesus. The thesis of his book is 
that the soteriological union of believer with Jesus is similar to the trinitarian and 
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incarnational unions and therefore constitutes a third type of perichoretic relationship.6 
He understands perichoresis as “mutual indwelling and active participation in the other.”7 
Gifford carefully examines misunderstandings in the recent usage of perichoresis and 
then weds it with the Patristic teaching of theosis. He then navigates the biblical 
evidence, historical development and theological issues regarding this third type of 
perichoretic union.  
 Gifford’s specific contribution is theological in nature, demonstrating that both 
formative faith and performative faith are inherent in a disciple’s perichoretic relationship 
with Christ. That is, when a disciple is “in Christ,” her formation and performance are 
Christological in nature in that she forms to the image of Christ and then presents Christ 
to others. In chapter 3, Gifford expounds on the link between a believer’s perichoretic 
union and the doctrine of theosis, demonstrating that perichoresis is the foundational 
understanding of a disciple’s transformation and conformation towards Christlikeness. 
Furthermore, Gifford provides the theological grounds from which theodramatic 
discipleship claims a distinctive witness to the resurrected Christ as representational and 
eschatological, rooted in the participatory nature of the union. He summarizes the 
connection between a disciple’s inward vital union with Jesus and her outward works of 
faith by quoting Thacker: “Under a theological paradigm, no separation can be made 
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between our knowledge of God [which is perichoretic] and our obedience to God in our 
love for the other.”8  
 Another contribution is the ecumenical nature of his study. Employing the 
Patristic theology of theosis that continued to be central for Eastern Orthodoxy but lost in 
Catholicism and Protestantism, his work can help bridge faith traditions. Indeed, a 
fascinating extension of the doctrine of perichoresis is offering a third way between a 
Reformed and New Perspective of Paul understanding of justification. Instead of one at 
the exclusion of the other, a third way through perichoresis embraces both. He states, 
“The perichoretic relationship allows for both the imputation the Reformed want to 
preserve as well as the covenant reality of the New Perspective.”9 Furthermore, 
understanding faith formation and performance as perichoretic in nature, may serve to 
expand the theological horizons of those currently limited to a single, narrow view.  
 A limitation of Gifford’s book is the underdevelopment of the obedience of faith 
that arises out of a perichoretic relationship with Christ. While mentioning hints of 
practical application, they remain undeveloped. This is an admitted limitation as his 
purpose was to provide evidence for his claim that the relationship of believer with Christ 
is a third type of perichoresis. Helpfully, he points to others who explore the practical 
extension into daily life.10 
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 Specifically, he points to Justin Thacker’s book, Postmodernism and the Ethics of Theological 
Knowledge (Burlington, VT: Ashgate, 2007). 
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The End of Evangelicalism: Discerning a New Faithfulness for Mission 
by David Fitch  
 David Fitch explores the nature of group formation, particularly its malformation 
as a politic of antagonism. Politic, in his usage refers to how and why a group forms 
around particular beliefs and practices. A core assumption of his is that “belief plus the 
practice of that belief shapes a communities disposition in the world.”11 His claim is that a 
significant segment of Evangelical Christianity is not walking in a manner worthy of the 
calling they have received (Eph 4:1). His “expanded” thesis is that “three ‘cardinal’ 
beliefs in evangelicalism have shaped us (in recent history) as evangelicals into an 
inhospitable politic to the world and God’s mission in it.”12 These three beliefs are the 
inerrancy of Scripture, the decision for Christ and the Christian nation. He asserts the 
average Evangelical Christian’s shape is currently taking on the character of arrogance, 
duplicity and dispassion respective to the three beliefs.13 Thus, he is concerned with how 
beliefs are shaping actions and that these actions are not in alignment with the mission of 
God in the world.  
Essentially, beliefs are “missing” Jesus Christ and filled by an ideology of 
antagonism rather than protagonism, resulting in an “empty politic” of hostility rather 
than hospitality. He calls the local church back to a “full” politic, centered on and in Jesus 
Christ so that a disciple might properly engage with the mission of God, incarnationally 
and faithfully as his witness.  
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 A key contribution of his work to theodramatic discipleship is the method he 
expounds for diagnosing the crisis of an empty politic.  tilizing the work of Slavo  
 i ek, Fitch clarifies the way empty politics form around antagonistic beliefs, producing 
hostile actions. Unpacking concepts such as master signifier, joussance, and irruptions of 
the unreal, Fitch provides a way to diagnose when empty politics may be operating 
within a congregation. Awareness of empty politic dynamics and possession of a strategy 
to diagnose the crisis of empty politic behavior are a critical corrective and preventative 
plan to help promote faithful and fruitful witness to Jesus Christ. Furthermore, Fitch 
demonstrates the validity of disponible formative faith and fitting performative faith by 
presenting its opposite, malformative capabilities. In doing so, he rightly warns of the 
present possibility of becoming an empty politic that ceases to give distinctive witness to 
the ascended Christ. 
 Fitch’s explanation of the inerrancy of the Bible operating as a master signifier 
sheds light on a theodramatic disciple’s approach to the Bible. He deftly shows the 
dangers of relating to the Bible in a propositional or doctrinal way apart from the larger 
redemptive narrative of God’s saving love and especially from the drama of faithful 
performance. Tight fisting a doctrine usually degenerates into a master-signifier, an 
empty concept from which antagonistic formation emerges. Furthermore, his discussion 
on “the decision for Christ” is apropos for theodramatic discipleship’s insistence that the 
Gospel of Jesus Christ must be understood dramatically, and in accordance to the 
narrative dynamics of Scripture. Reducing salvation to a single prayer and decision 
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radically reduces discipleship, distancing it from the central soteriological union of the 
believer with Jesus that daily expresses itself in acts of love for God, others and creation.   
 
The King Jesus Gospel: The Original Good News Revisited 
by Scot McKnight 
 When the church is not consistently preaching and proclaiming the full Gospel of 
Jesus as central to the church’s formative and performative faith practices, sliding into an 
empty politic becomes easy. Scot McKnight, seeking to address this danger, enlarges the 
currently deficient understanding of the Gospel to its rightful expansive, historical and 
eschatological essence. He makes the bold and disconcerting claim that what Jesus 
preached and what the churches preach today are not the same Gospel.14 This is 
disastrous for discipleship. Once again, the importance of the principle, what you convert 
a person with you convert them to, is made clear. A person not converted with the full or 
true Gospel of Jesus Christ will not be conformed to his image well, if at all. Many 
people go to church because they like the preacher or the worship band or the many 
programs being offered, but not for Jesus Christ or to corporately be the body of Christ. 
That is, they fail to live as a witness to the eschatological reality of who they are in Christ 
as citizens of the Kingdom of God. In other words, they convert with something other 
than the Gospel of Jesus Christ and therefore form into something other than him.  
 McKnight’s book centers on answering the provocative question, “What is the 
Gospel?” He contends that most Christians do not answer this in the same way Jesus 
would; that they are confused about it or are confused and do not even know they are. 
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The defect and insufficiency that distorts the Gospel is what McKnight calls a “salvation 
culture.” The corrective he calls a “Gospel culture.”15  
 A salvation culture is one that equates the word “Gospel” with personal salvation. 
It is not. The Gospel is the power for salvation and as such it connects with salvation 
while remaining distinct from it (Rom 1:17-17). For too many in America today, the 
Gospel simply refers to salvation as going to heaven someday. In this view, the Old 
Testament is hardly relevant at all; sanctification relocates to a peripheral role and the 
Holy Spirit becomes marginal. Furthermore, eschatology reduces to escapism.  
McKnight shows how a Gospel culture was initially developed on 1 Corinthians 
15, Paul’s classic proclamation and explanation of the Gospel. He then states the Nicene 
Creed formulates as a Gospel statement delivered through a trinitarian structure. He then 
argues the planting of salvation culture seeds occurred in the work of the Reformation. 
He makes clear that he does not believe Martin Luther or Calvin operated from a 
salvation culture. However, he does believe their reframing of the Gospel in the 
Augsburg and Genevan Confessions respectively, to emphasize personal salvation in 
protest to Catholicism, set the foundation for a movement towards a radicalizing of it to 
the exclusion of a Gospel culture.16  
 In modernism, with its emphasis on the individual and reason, the Gospel 
transformed to a personal salvation culture built on the single doctrine of justification by  
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faith.17 Evangelicalism bears that out today. Most people within the Evangelical Church, 
according to Willard, would answer the question posed about what the Gospel is with the 
answer, “Jesus died for my sins, and that if we will only believe he did this, we will go to 
heaven when we die.”18 McKnight argues that the biblical word “Gospel” does not simply 
mean, saved by Jesus to go to heaven someday, nor can it be reduced to a single doctrine 
of justification by faith. 
 McKnight defines the Gospel as “the saving Story of Jesus completing Israel’s 
Story.” In this definition, Jesus places himself at the center of Israel’s saving.19 McKnight 
gives five points of support for his definition from Jesus’ preaching and teaching that 
together show the Kingdom of God as the fulfillment and destiny of Israel in and through 
Jesus Christ. First, Jesus believed that a new Kingdom was breaking into history (Mk 
1:15 and Mt 12:28). Second, Jesus declared this new Kingdom was a new society (Lk 
4:18-19). Third, he taught this new society was a new citizenship (Lk 6:20-26). Fourth, 
this new Kingdom was not a Kingdom of the world but a Kingdom of God (Mt 6:9-10). 
Fifth, Jesus declared that he was at the center of the Kingdom of God (Lk 7:22-23).20 The 
narratives of Jesus’ story certainly include personal salvation and being justified by faith, 
but it is not limited to them. When Jesus is on the road to Emmaus giving witness to 
himself from the Old Testament, he is clearly showing the connection of Israel’s story to 
his story and how the entire Bible indirectly or directly speaks of the Good News of 
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God’s actions in him to inaugurate the future Kingdom on earth (Lk 24:13-35). McKnight 
wisely notes that a “Gospel culture does not displace salvation but puts salvation in the 
context of the Gospel story that has a beginning (in creation and covenant with Israel), a 
middle (David), and a resolution (Jesus and final redemption).”21  
 Getting the Gospel story wrong (formative faith) will inevitably get the good 
works of faith wrong (performative faith). This is distorted discipleship. McKnight 
concurs, concluding that the “system is broken and our so-called Gospel broke it.”22 The 
system broken is discipleship. A discipleship model in which formative faith is defective 
and/or deficient will result in a performative faith that is the same, defective and/or 
deficient. McKnight agrees saying, “a ‘salvation culture’ will always create the problem 
of discipleship.”23 For theodramatic discipleship, a gospel culture produces a discipleship 
culture. They are two sides of one culture coin. 
 McKnight’s suggestions for creating a Gospel culture are helpful and are in line 
with theodramatic discipleship. First, he says that disciples need to become people of the 
Story.24 What he means is that disciples are not people of a doctrine but of the larger story 
that makes sense of the doctrines within that story. Theodramatic discipleship seeks to 
take that thought one-step further by becoming people of the theodrama, moving 
disciples out of the text and into the active, participative nature of being in Christ. 
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Second, he suggests a disciple needs to immerse himself more deeply into Jesus’ story.25 
Indeed, a disciple needs to re-familiarize himself with the Jesus of the Bible and not the 
Jesus of his own making. There is more to Jesus than his death and resurrection. Third, he 
encourages disciples to see that the story of Jesus, which completes the story of Israel, 
continues in the Church.26 McKnight’s emphasis is on Christ’s ongoing work through the 
Holy Spirit of making all things new (Rv 21:5). It is eschatologically bent, giving witness 
to the already and not yet. Disciples are active participants in the unfolding drama of 
God’s story of redemption in Jesus Christ and through the Holy Spirit. Finally, he 
reminds a believer the need to fight against the counter stories that subvert or deny God’s 
story as told primarily in Scripture, but also tradition and the Church.27 McKnight 
suggests a central way disciples do this is by consistently enacting the sacraments of 
baptism and communion. Baptism and the Lord’s Supper are summary statements and 
public declarations and demonstrations of the Gospel. This is vital. Counter stories serve 
to counter form and leads to counter performances that denies or distorts the Gospel of 
Jesus Christ and the inbreaking of the Kingdom of God. McKnight’s book is a helpful 
corrective for deficient Gospel understanding.   
  
Improvisation: The Drama of Christian Ethics 
by Samuel Wells 
 Wells’ book is a study of imaginative practice. Its central claim is that Christian 
faith is improvisational in nature. In recognizing this fact, Wells desires that the church 
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“may become a community of trust in order that it may faithfully encounter the unknown 
of the future without fear.”28 For Wells, ethics is improvisational embodiment of faith that 
discipleship expresses. He says, “Christian ethics is not about helping anyone act 
Christianly in a crisis, but about helping Christians embody their faith in the practice of 
discipleship all the time.”29 Thus, Wells sees faith as an imaginative act that is 
improvisational in nature and at the service of discipleship.  
 Wells reminds disciples that life comes at them from the future and it is often 
unpredictable. Even the predictable often becomes unpredictable. Because they are 
unscripted, they are improvisational. Wells borrows generously from theatre, helping 
explain away misunderstandings and providing enlightening insights into improvisation 
and the way it is similar to acts of faith within the theodrama. Most importantly, he shows 
improvisation is a form of acting that requires faithful attention to healthy disponible 
formation so that an actor can be obvious in relational encounters. This counters the 
often-held erroneous belief that improvisation is all creative originality. Wells carefully 
clarifies the improvisational disciplines of overaccepting, blocking and reincorporating.  
 Wells contribution to theodramatic discipleship is connecting improvisation to 
fitting performative faith. If disponible formative faith prepares a disciple to be aware and 
open to his context, then improvisational skills can help serve as initiatory acts of 
performance to ensure a fitting response. Moreover, the skills of “overaccepting” and 
“being obvious” integrate well with the theodramatic discipleship model as hospitality 
and being image bearers of Christ respectively. Furthermore, being obvious corrects a 
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misunderstanding that improvisation is about trying to be original. Wells says, “Few 
things paralyze action more than one actor refusing to engage unless he or she is able to 
do so in an original way. The only way it is possible to keep the drama going is to be 
obvious.”30 Originality requires imaginative work, on the spot. Being obvious simply 
requires “following old habits in new circumstances.”31 This insight is important for 
theodramatic discipleship. He says,  
The key to keeping the story going is for disciples to remember that the story does 
not belong to them. The story is not just their story. The originality is already 
there in the story: the decisive elements in the story have already been performed  
. . . .The creative imagination is thus engaged in forming Christians to be the kind 
of people who have the courage to keep the story going, even when it looks 
dangerous or when it threatens to reveal uncomfortable parts of themselves.32 
 
Disciples of Jesus seek to be increasingly aware of being in Christ (perichoretic 
relationship) and being formatively shaped in him by the disciplines of the church so that 
they will naturally act (performative faith) in a manner consistent with the ascended 
Christ.  
 A limitation of this book is on the side of formative faith. While he mentions 
several times that the disciplines of the church are what form Christian character and 
habits, he does not say what they are or develop them in any significant way. This 
weakness is addressed in chapters 4 and 5, where four actualizing platforms and four 
catalyzing practices are discussed as opportunities and exercises of love towards God, 
others and creation as the theatre of God’s glory. Furthermore, a brief exploration of the 
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spiritual disciplines as they relate to theodramatic discipleship adds practical depth to the 
model and metaphor.    
 
Theosis in the Theology of Thomas Torrance 
by Myk Habets 
 
 A central feature of theodramatic discipleship understands the goal of salvation in 
terms of theosis. Habets expounds and elucidates the deep and interconnected systematic 
theology of Torrance through the lens of theosis and from a Reformed context. He says, 
“For Torrance theosis is not so much the ‘divinisation’ or ‘deification’ of humanity, as 
popularly (mis)understood, but the re-creation of our lost humanity in the dynamic, 
atoning interaction between the divine and human natures within the one person of Jesus 
Christ, through whom we enter into the triune communion of God’s intra-trinitarian 
life.”33 It is the Holy Spirit, through mediation of the soteriological perichoretic 
relationship between disciple and Christ, who actualizes this “atoning interaction.” Thus, 
Habets coherently connects with Gifford via the doctrine of perichoresis.  
 In theosis, the incarnation is essential and treated equally with the crucifixion and 
resurrection of Jesus Christ. For Torrance and theosis, the perichoretical participation of 
divinity with humanity in Jesus makes it possible for a disciple to image Christ in her 
redemptive state. Habets argues that Torrance posits a third understanding of the imago 
Dei besides the commonly held structural and relational views that focus on rationality 
and relationship respectively. He calls it the teleological view and it incorporates both the 
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structural and relational but develops them differently.34 This difference incorporates 
them into the larger view of the imago Dei as the telos or end goal of the disciple of Jesus 
Christ. Thus, the uniting of a person in Christ by the person of the Holy Spirit is the birth 
of a new creation—a restored imago Dei. Furthermore, this restoration of the imago Dei 
is an advancement of a disciple towards her eschatological being in Christ. That is, in 
Christ she actively engages with the already-but-not-yet perfected reality of her salvation 
(Phil 2:12). Therefore, theosis consists in being “recreated in Christ Jesus who alone is 
the Image of God.”35 Consequently, a disciple’s rational and relational capability 
heightens in their advancement through participative union with Jesus. Theosis properly 
understood is not the divinization of humanity but the humanization of humanity and the 
journey of being and becoming fully alive in Christ.36 Torrance asserts the locus of 
restoration and advancement of the imago Dei for a disciple is primarily in Jesus’ 
incarnation and its completion in Jesus’ ascension.  
 Habets also highlights Torrance’s view of the vital and equally important role of 
the Holy Spirit in a disciple’s salvation. If Jesus accomplishes the possibility of salvation 
by his life, death, resurrection and ascension, then the Holy Spirit actualizes it. Thus, 
theosis depends on the Holy Spirit as the Divine Agent who brings to life a new creation 
in Christ, nurturing that life to the fullness of perfected unity in Jesus (Jn 16-17). 
Furthermore, the Spirit, similar to Christ, acts as a mediator between God and humanity. 
Habets speaks of Torrance’s view of the mutual mediation of Christ and the Spirit saying:  
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The mutual mediation of Son and Spirit is applied to believers so that they have 
the Spirit of Sonship/Manhood applied to them in order to enable them to live an 
obedient, humble life of faithful service to God. To sever the Spirit from the Son 
is to strip the Spirit of his identity and of his unique work. It is only in and by the 
Spirit of Christ that a believer can participate in the divine nature, for that is 
precisely what the Spirit does, both with Christ the Son by nature, and with 
believers, sons and daughters, by grace.37  
 
Torrance’s theological work consisting of theosis from a Reformed perspective provides 
the theological weight necessary for a robust model of discipleship that does not diminish 
the work of Christ to the cross, nor marginalizes the Spirit as subordinate for a disciple’s 
salvation, nor minimizes sanctification at the expense of justification.  
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CHAPTER 4 
 
THOMAS TORRANCE, THEOSIS AND THEODRAMATIC DISCIPLESHIP  
 
 
  River Rock's founding and current vision is seeing many people becoming fully 
alive in vital union with Jesus. This chapter discusses and displays the theological depth 
of this vision in the theodramatic model of discipleship primarily through the doctrines of 
theosis, perichoresis and what theodramatic discipleship calls, theotic witness. 
Furthermore, while the previous chapters explained the dual function of faith in its 
formative and performative operations as fundamental to theodramatic discipleship, it did 
not articulate the theological grounds upon which this faith acts. Theodramatic 
discipleship embraces a soteriology that emerges from the Gospel as the heart of 
formative faith that properly nurtures disponibility and therefore prepares performative 
faith for loving improvisational acts of fittingness. 
 This chapter will make explicit two implications of theodramatic discipleship. 
The first illuminates the logic of theodramatic discipleship that prevents it from being 
playacting, hypocritical or fake. Putting on Christ (Rom 13:14) as theotic witness is the 
outward expression of the inward reality of a believer’s union and participation with 
Christ. This is a disciple’s personal presentation to others in line with the work of 
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Goffman. The second implication involves reuniting evangelism and discipleship. 
Inherent to discipleship is performative faith that gives distinctive eschatological (theotic) 
witness to the veracity and credibility of the ascended Christ and his Kingdom here on 
earth. In other words, the Good News of faith (Gospel) and good works of faith (love) 
necessarily link together in the salvific work of Jesus Christ and through a perichoretic 
relationship between Christ and his disciple. Thus, true experiential knowledge of God 
unavoidably results in a disciples love for God, others and creation. This theotic witness 
operates bindingly within the spheres of evangelism and discipleship. 
 Theodramatic discipleship incorporates the work of Myk Habets and James 
Gifford in regards to theosis and perichoresis respectively as demonstrative of the models 
theological depth and coherence. First, Habets will explore the work of T. F. Torrance as 
it relates to theosis. Of note are Torrance’s Reformed accent and his ability to provide a 
view of theosis that ecumenically embraces the mystical, juridical and personal 
soteriological trajectories rather than distancing or neglecting one or more. Building on 
Calvin’s robust soteriology that emphasizes the juridical but also embraces the personal 
and mystical, Torrance provides a Reformed informed theotic foundation from which 
theodramatic discipleship operates. Gifford’s groundbreaking work extends the doctrine 
of perichoresis from the trinitarian and incarnational to the believer as a third type. 
Perichoresis grounds soteriology in Christ through the person of the Holy Spirit and 
provides the deepest and most central aspect of what discipleship requires for faithful 
acting as image bearers of Jesus—union with Christ. 
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Theosis and Theodramatic Discipleship 
 
 The Orthodox doctrine of theosis refers to the process of humans becoming like 
God, or in other words, being conformed to the image of Jesus Christ. The origin of 
theosis is located with the dictum of Irenaeus and later worked out by Athanasius: God 
became what humans are to make humans what he is.1 In summarizing Torrance’s view 
of theosis, Habets says, “It is not a natural development but a supernatural irruption of 
grace initiated on the part of God, achieved in the person of the incarnate Son, and 
applied to believers by the Holy Spirit.2 According to Michael Gorman, theosis is about 
“divine intention and action, human transformation, and the telos of human existence—
union with God.”3 Therefore, theosis describes the gracious and transformative 
relationship of a disciple with Jesus Christ through the person of the Holy Spirit that 
progressively moves him towards godliness.  
 Another term for theosis is deification. Unfortunately, this term leads to 
misunderstanding. It seems this doctrine implies humans can become Gods. It does not 
mean this. When properly understood, theosis is a profound and illuminating doctrine that 
sheds penetrating light on the depth and width and length and height of God’s reconciling 
love for creation and creature. Even the Reformer, John Calvin utilized the term 
                                                 
 1 Michael J. Gorman, Inhabiting the Cruciform God: Kenosis, Justification, and Theosis in Paul’s 
Narrative Soteriology (Grand Rapids, MI: Wm. B. Eerdmans Publishing Co. 2009), 5. 
 
 
2 Habets, Theosis in the Theology of Thomas Torrance, 44. 
 
 3 Gorman, 5 (italics in the original).  
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deification saying, “We should notice that it is the purpose of the Gospel to make us 
sooner or later like God: indeed it is, so to speak, a kind of deification.”4  
 Theosis is similar to River Rock's vision of seeing many people become fully 
alive in vital union with Jesus. Both refer to salvation’s goal of actualizing a believers 
redeemed potential in Christ. It also connects with Paul’s extensive vocabulary for union 
with Christ. Capturing the essence of theosis, Paul’s prayer for the Ephesian disciples 
utilizes this vocabulary and speaks towards their union and participation with God: 
For this reason I bow my knees before the Father, from whom every family in 
heaven and on earth is named, that according to the riches of his glory he may 
grant you to be strengthened with power through his Spirit in your inner being, so 
that Christ may dwell in your hearts through faith—that you, being rooted and 
grounded in love, may have strength to comprehend with all the saints what is the 
breadth and length and height and depth, and to know the love of Christ that 
surpasses knowledge, that you may be filled with all the fullness of God. Now to 
him who is able to do far more abundantly than all that we ask or think, according 
to the power at work within us, to him be glory in the church and in Christ Jesus 
throughout all generations, forever and ever, Amen (Eph 3:14-21).5 
According to Paul, union and participation with Christ is by the person of the Holy Spirit, 
“grounded in love” and results in “all the fullness of God.” Furthermore, this intimate 
relational fullness is God’s “power at work within us.” It is not static but dynamic in 
knowing “the love of Christ that surpasses knowledge.” Therefore, the Apostle Paul 
beautifully describes a disciple becoming fully alive in vital union with Jesus as a 
participative union with God. This is theosis.  
                                                 
 
4 
John Calvin, Calvin’s New Testament Commentaries, vol. 12 Hebrews and 1 and 2 Peter (Grand 
Rapids, MI: Eerdmans, 1994), 330.  
 
 5 Italics added. 
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 The classic passage of theosis is 2 Peter 1:3-4, which speaks of believers 
becoming “partaker’s of the divine nature.”  
His divine power has granted to us all things that pertain to life and godliness, 
through the knowledge of him who called us to his own glory and excellence, by 
which he has granted to us his precious and very great promises, so that through 
them you may become partakers of the divine nature, having escaped from the 
corruption that is in the world because of sinful desire.  
By the power and promises of God, disciples experientially know his glory and 
excellence and participate with his divine nature. This participative knowing is theosis. 
Thus, the heart of theosis and becoming fully alive in vital union with Jesus is being 
granted “all things that pertain to life and godliness” and being “partakers of the divine 
nature” by “his divine power.” These two passages are exemplary in providing a general 
and foundational framework for the important doctrine of theosis.  
 
Theosis and Thomas Torrance 
 
 Torrance is one of a growing number of evangelical theologians who have and are 
embracing theosis as a more fecund way of expressing the essence of salvation in Jesus 
Christ. Habets summarizes Torrance’s soteriology as one that incorporates both Eastern 
and Western models around the central metaphor of theosis. He says of Torrance: 
A close reading of his theology presents a robust and clearly articulated doctrine 
of theosis as a key way of expressing God’s reconciling activity in Christ. As the 
true Man and the last Adam, Christ represents the arche and telos of human 
existence, the one in whose image all humanity has been created and into whose 
likeness all humanity is destined to be transformed from glory to glory. Through 
the Incarnation the Son becomes human without ceasing to be divine, to unite 
humanity and divinity together and effect a “deification” of human nature, 
mediated to men and women who are said to be “in Christ” by the work of the 
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Holy Spirit. By means of a “wonderful exchange” Christ takes what is ours and 
gives us what is his. For Torrance, this is the heart of atonement.6 
 
One of Torrance’s desires was for the Reformed Churches to reconsider theosis. 
Theodramatic discipleship urges the same. In another lengthy but important quote of 
Torrance, he expresses this desire and provides in his own words what he thought of 
theosis. He pleaded for: 
[A] reconsideration by the Reformed Churches of what the Greek fathers called 
theosis. This is usually unfortunately translated deification, but it has nothing to 
do with the divinization of man any more than the Incarnation has to do with the 
humanization of God. Theosis was the term the Fathers used to emphasize the fact 
that through the Spirit we have to do with God in his utter sublimity, his sheer 
Godness or holiness; creatures though we are, men of earth, in the Spirit we are 
made to participate in saving acts that are abruptly and absolutely divine, election, 
adoption, regeneration or sanctification and we participate in them by grace alone. 
Theosis describes man’s involvement in such a mighty act of God upon him that 
he is raised up to find the true centre of his existence not in himself but in Holy 
God, where he lives and moves and has his being in the uncreated but creative 
energy of the Holy Spirit. By theosis the Greek fathers wished to express the fact 
that in the new coming of the Holy Spirit we are up against God in the most 
absolute sense, God in his ultimate holiness of Godness.7 
 
For Torrance, theosis represented the schema of salvation, emphasizing humanities 
participative encounter with divinity by grace alone through the Holy Spirit alone.  
Significantly, Torrance expounds upon four doctrines vital to theodramatic 
discipleship through the theotic lens: creation, imago Dei, incarnation, and Holy Spirit. 
The first shows the cosmic scope of theosis. The second discloses the essence of theosis. 
The third illuminates the possibility of theosis and the fourth reveals the actualization of 
                                                 
 6 Habets, Theosis in the Theology of Thomas Torrance, ix (italics in the original). 
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Ibid., 14-15 (italics in the original).  
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theosis. All four are foundational for being a credible and coherent theotic witness of 
Jesus Christ. 
 
Creation, Anthropology and Imago Dei 
 
 Torrance’s articulation of the doctrines of creation and anthropology is 
foundational for establishing the gracious and reconciling relationship of God with 
creation in general and with humanity specifically. The first establishes a foundation for 
theosis to be cosmic in scope while the second establishes a foundation for a teleological 
and eschatological emphasis of a disciple’s identity as an image bearer of Jesus Christ. 
Both doctrines of creation and anthropology for Torrance are essentially Christological 
and each is vital for understanding a disciple’s ability to give witness as the achievement 
of performative faith to the eschatological nature of being in union with the ascended 
Christ, the Second Adam. Two Torrancean axioms are helpful to set the tone of each 
respectively: (1) Redemption proleptically conditions creation. (2) More is gained in 
Christ than lost in Adam.  
 Torrance emphasizes that his doctrine of creation is precisely that, creation and 
not solely the human creature. This is important because for Torrance all of creation is 
“caught up” in theosis and more specifically, the redemptive work of Jesus.8 This is not to 
say that creation experiences theosis as such, but that there is a “cosmic scope” to theosis. 
In some real but mysterious way, creation’s freedom from its bondage to corruption links 
with humanities freedom in redemption. Romans 8:19–23 says,  
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Ibid., 19. 
79 
 
For the creation waits with eager longing for the revealing of the sons of God. For 
the creation was subjected to futility, not willingly, but because of him who 
subjected it, in hope that the creation itself will be set free from its bondage to 
corruption and obtain the freedom of the glory of the children of God. For we 
know that the whole creation has been groaning together in the pains of childbirth 
until now. And not only the creation, but we ourselves, who have the firstfruits of 
the Spirit, groan inwardly as we wait eagerly for adoption as sons, the redemption 
of our bodies. 
 
Unwillingly, creation connects with creature in groaning and waiting for the saving 
purposes of God. Together, they each seek physical redemption and the freedom of glory. 
Furthermore, the interaction of Creator and creation is necessarily trinitarian in nature.  
 Echoing the theology of St. Basil from the fourth century regarding creation as the 
creative work of the Triune God Torrance says, “Creation is from the Father, through the 
Son, in the Holy Spirit.”9 This relational interplay between the Triune Creator and his 
creation testifies to the doctrine of theosis: 
The supreme end for which God has designed his creation and which he activates 
and rules though all his relations with it is the purpose of his Holy Love not to 
live for himself alone but to bring into being a creaturely realm of heaven and 
earth which will reflect his glory and within which he may share with others the 
Communion of Love which constitutes his inner Life as Father, Son and Holy 
Spirit. It is in the incarnation of God’s beloved Son in Jesus Christ, and in our 
sharing in that relation of the Son to the Father through the Holy Spirit, that the 
secret of the creation, hidden from the ages, has become disclosed to us.10 
 
A secret of creation is that it unites with its Creator in the mysterious relationship of 
humanity and divinity that constitutes the incarnation of Jesus Christ. In addition, 
creation is the theatre in which God displays his overflowing love in order that human 
creatures may image back God’s glory in reciprocating love. In other words, the 
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relationship of Creator with his creation and creatures in one of shalom, existing in 
perfect unity, joy and the flourishing of all things created for the glory of God. Although 
creation is trinitarian derived, it is specifically Christocentric. The Apostle Paul, in his 
letter to the disciples in Colossae, speaks directly to Jesus’ role in creating creation and 
creature. He says, “For by [Jesus] all things were created, in heaven and on earth, visible 
and invisible, whether thrones or dominions or rulers or authorities—all things were 
created through [Jesus] and for [Jesus]. And [Jesus] is before all things, and in [Jesus] all 
things hold together.” Profoundly, creation is by Christ, for Christ and through Christ.  
 Because of sin, creation and humanity are subjected to futility and death and 
unable to reach their potential or telos. This is their groaning. It is at this point the 
intersection of redemption and creation emerges in Jesus Christ. Torrance elaborates 
saying, “With the incarnation, the death and resurrection of Christ in space and time a 
portentous change has taken place in the universe affecting the way in which we are to 
understand divine creation as proleptically conditioned by redemption.”11 Elmer Coyler 
helps unpack the cryptic but instructive phrase, “proleptically conditioned.” He says,  
What Torrance intends, I believe, is that God’s ultimate telos for creation from the 
beginning is revealed and actualized in the incarnation, death and resurrection of 
Christ, a telos in which all creation comes to share in the eternal communion of 
love that God is. This is the ultimate goal of both redemption and creation. It is 
actually realized in redemption after the Fall, and it is a telos that proleptically 
conditions the creation.12  
 
In Creator Christ, creature and creation share in the “eternal communion of love that God 
is.” This is precisely the meaning of the phrase, “I am making all things new” that Jesus 
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utters in John’s heavenly vision (Rv. 21:5). Thus, theosis has cosmic and physical 
consequences that reach back to creation and re-creation in Christ, shaping a disciple’s 
understanding of salvation through the revelation of God in Jesus Christ. To summarize, 
Torrance states,  
In other words, in the whole human life of Jesus the order of creation has been 
restored; in the midst of our disordered, sin-disrupted existence, there has been 
lived a human life in perfect order and proportion to the Will of God. . . This is 
the order of redemption which reaches back to the original order of creation and 
far transcends it in the amazing purpose of the divine love, as the order of new 
creation.13 
 
Torrance grounds theosis in the cosmic relationship of Creator with creation through the 
redemptive life of the incarnate Word of God, Jesus Christ. In light of this, it is now 
appropriate to focus on God’s relationship with humanity, particularly humanities 
identity as image bearers of God.  
 The doctrine of the imago Dei has traditionally consisted of two dominant views: 
the relational and the structural/substantial.14 The first focuses on humanities capacity to 
engage in loving relationships with God and others as distinct from the rest of creation. 
The second focuses on a particular qualitative aspect of humanity, most commonly 
reason, which distinguishes it from the rest of creation. However, Torrance held a third 
view. It is a teleological view that retains the core of the former two but develops them 
within the framework of humanities telos as image bearers of God. According to 
Torrance, the recovery of the imago Dei in a disciple is the telos of theosis as a 
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participation in the life and love of God based on the redemptive work of Jesus Christ.15 
Likewise, early Patristic theologian Irenaeus says that the Logos “furnished us, in a brief, 
comprehensive manner with salvation; so that what we had lost in Adam—namely, to be 
according to the image and likeness of God—we might recover in Jesus.”16 Torrance and 
Irenaeus ground their view in Scripture which says that Jesus is the perfect “image of the 
invisible God” (Col 1:15) and is the radiance of the glory of God and the exact imprint of 
his nature” (Heb 1:3a). It is a disciple’s destiny, predestined from before the foundations 
of the world, to conform to the image of the Son of God, Jesus Christ (Rom 8:29). 
Connecting the doctrines of creation and anthropology via the imago Dei, it becomes 
apparent that the redemptive work of Christ restores the image of God in humanity.  
 In terms of theosis and theodramatic discipleship, the elect do not simply reflect 
the image of God like a mirror; they refract it like a prism. The elect, being conformed to 
the image of God in Christ through participation in the triune God by grace radiate the 
glory of God because it is Jesus Christ in them. Redeemed humans are not mirrors but 
prisms in which they participate in Christ and refract his glory and love into creation 
through the joyful obedience of faith.  
 This union and refracting is significant for theodramatic discipleship because 
Jesus Christ is the resurrected and ascended Christ, the Second Adam, indeed the better 
Adam. Thus, the recovery of the imago Dei by participation in God through Christ by the 
Holy Spirit is an advancement of humanity to something more than it was at Creation, 
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before the Fall. This leads to the second Torrancean axiom: More is gained in Christ than 
lost in Adam. 17 In the fall of humanity, sin lethally corrupts the imago Dei, inverting it 
from God to self. Humans turned from their Creator towards creation in worship, 
becoming idols engaged in idolatry. As idols, they are false images of God and unable to 
neither advance towards their intended telos nor refract his love. They remain creation 
bound and corrupted. However, those united to the ascended Christ, the new and better 
Adam, advance beyond the first Adam, towards their intended telos and once again are 
capable of refracting the love of God. Therefore, disciples of Jesus, by grace through 
faith live as active participants in the eternal life of God that reaches perfection, but not 
consummation at the second coming of Christ. That is, there is no end to a disciple’s 
growth in Christ into all eternity.18  
 Perfection is not static in Christ but an eternal dynamic delight that expands 
forever into the infinite nature of God. Thus, the imago Dei is eschatologically orientated 
and in Christ, grounds a disciple’s existence “beyond [her] existence.”19 Habets says, 
“Theosis begins now as we participate in the new creation through the Spirit; it is also 
‘not yet’ as we wait for the Parousia of the Lord when God in Christ will make all things  
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new.”20 For theodramatic discipleship, formative faith shapes a disciple into the image of 
Christ so that her performative faith might refract Christ in love towards God, others and 
the rest of creation. This conforming has an already and not yet dynamic as a disciple 
presently and imperfectly enacts who they are as image bearers of God in Christ through 
the Holy Spirit. Moreover, in the future eschaton she perfectly, progressively and 
eternally enacts who she is unhindered. Therefore, the Holy Spirit targets the imago Dei 
for transformation, both relationally and substantially. Furthermore, the Holy Spirit 
enables this theotic transformation through the incarnation of God in Jesus Christ. 
Without the incarnation, there is no theosis.  
 
Incarnation as the Inner Logic of Theosis 
 
 The inner logic of theosis is the incarnation of Jesus Christ. It is the key that 
unlocks the doctrinal doors of the imago Dei, crucifixion, resurrection and ascension. The 
doctrine of the incarnation is the belief that the second person of the Godhead, the eternal 
Logos, took on human form and the likeness of humanity without ceasing to be God or 
distorting humanity in any way. The incarnation of God in Jesus Christ is essential for the 
redemption of the imago Dei and creation. As Torrance says, “Without the incarnation, 
neither humanity nor creation more generally could reach its intended created telos.21 
Jesus’ perfect obedience in the flesh provides healing for the flesh through the union of 
Jesus with the flesh. Thus, a third axiom of Torrance is the borrowed phrase from 
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Gregory of Nazianzus, “that which has not been assumed has not been healed.”22 Jesus 
becomes fully human and fully redeems humanity so that disciples might become fully 
human and fully alive in him by grace through faith.  
 The act of God becoming human is an act of kenosis, or emptying (Phil 2:1-13) 
and thus kenotic in nature. The kenotic nature of the incarnation of Jesus Christ is the 
union of divinity with humanity in such a way that neither are absorbed into nor simply 
attached to the other. Accordingly, Torrance says, “Thus the Son became human without 
ceasing to be divine in order to make creatures participate in the divine communion 
without ceasing to be creatures.”23 The significance of this is wondrously captivating. In 
regards to God’s omnipotence, the incarnation signifies his: 
Becoming what we are in our lost and damned condition in order to save us and 
reconcile us to himself in the undoing of all disorder and in the triumph of divine 
Love and Light over all darkness and evil. In the resurrection of Jesus God has 
manifested the measureless extent of his power to share with us to the uttermost 
our perdition and condemnation in order to lift us up to share with him his divine 
Life and Light, delivering us from the power of darkness and translating us into 
his Kingdom.24 
 
Indeed, Paul declares in 2 Corinthians 5:21, “For our sake [God] made [Jesus] to be sin 
who knew no sin, so that in him we might become the righteousness of God.” 
Furthermore, Paul says that God sent Jesus “in the likeness of sinful flesh and for sin” so 
that he might “condemn sin in the flesh” (Rom 8:3). In addition, Paul states in Galatians 
3:13 that Jesus became a “curse” for his disciples. Consequently, Jesus became sin and a 
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curse because of his becoming fully human in the incarnation. He did this for the life of 
the world and without committing sin himself, thus fulfilling what Adam and the law 
could not do (Rom 8:3). Therefore, in Christ and through his incarnation, human nature 
as imago Dei was redeemed, restored, renewed, justified, sanctified and ascended.  
 This basic understanding of the incarnation is significant for theodramatic 
discipleship. The incarnation is not that Jesus “divinized” humanity but instead that he 
“humanized” humanity.25 In Christ exists the perfect union of divinity and humanity. As 
such, Jesus becomes the “Alpha and Omega,” the beginning and the perfected end (telos) 
of humanity (Rv. 1:8, 22:13). Therefore, from an anthropological perspective, Jesus 
Christ is the only perfect image of God and it is only in him that the attainment of 
becoming fully alive as human persons is possible (Jn 14:6). Habets says, “Through the 
incarnation of the Son of God, in his taking to himself of human nature, God himself 
transfers our creaturely contingent existence into his own experience, so that Jesus Christ 
secures the origin and end of creation in his own eternal being.”26 In addition, Jesus was 
the perfect image of God in the totality of his life, not simply in the hypostatic union or 
his post resurrection existence. Consequently, the incarnate Christ’s active and passive 
obedience are vital, not only as an example of sacrificial and loving obedience to God, 
but also as a lifelong work of redemption.  
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The Active and Passive Obedience of Jesus  
 If the scandalous event of Jesus’ crucifixion receives more attention than the 
quotidian and miraculous events of his daily life, then Christ’s active obedience loses 
significance at the expense of his passive obedience.27 This is damaging to formative faith 
because it is not simply the case that the incarnation is any less scandalous than the cross, 
nor is it the case that the cross is any less miraculous than the incarnation. Both are 
scandalous and miraculous to fallen humanity and both are equally essential to the work 
of salvation. If Jesus sinned just once in thought, word or deed, God’s entire salvific 
mission fails. Stated positively in the words of Calvin,  
When it is asked then how Christ, by abolishing sin, removed the enmity between 
God and us, and purchased a righteousness which made him favorable and kind to 
us, it may be answered generally, that he accomplished this by the whole course 
of his obedience. This is proved by the testimony of Paul, “As by one man’s 
disobedience many were made sinners, so by the obedience of one shall many be 
made righteous,” (Rom 5:19). . . . In short, from the moment when he assumed 
the form of a servant, he began, in order to redeem us, to pay the price of 
deliverance. 28  
 
Thus, “from the moment he assumed the form of a servant” and through the “whole 
course of his obedience,” Jesus was active in our salvation. Therefore, both Jesus’ active 
and passive obedience are essential for realizing the benefits of salvation and being made 
righteous in Christ. Furthermore, this salvation is not simply a declarative statement made 
about a disciple’s status before God but also a transformational action that shapes her into 
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a credible and coherent witness of Christ. It is therefore crucial to recognize the vital 
connection between the entire incarnational event and the disciple’s distinctive witness as 
image bearers of Christ.  
 Regarding the connection between the dual obedience of Christ and the faithful 
participation in Christ as a disciple Habets says,  
In stressing the redemptive significance of the active and passive obedience of 
Christ, Torrance manages to emphasize, more forcefully than any other 
contemporary Reformed theologian, the twin emphases that reconciliation brings, 
that is, the imputed righteousness in justification and the imparted righteousness 
through participation in his divine-human righteousness.29  
 
The passive and active obedience of Christ make it possible to declare a disciple 
righteous (imputed righteousness) and make it possible for the disciple to live a righteous 
life (imparted righteousness) respectively in Christ and through the Holy Spirit. Jesus’ 
substitutionary, sacrificial and satisfying death allow God the Father to declare a disciple 
righteous in Christ and allow his good and perfect will to be morally and ethically 
experienced with Christ. Therefore, when Jesus proclaims, “It is finished!” (Jn 19:30), he 
is speaking both to the successful ending of his active and perfect obedience to God’s 
will and law and to his passive obedience of submission to suffering and imminent death. 
Both are significant for the work of salvation and the diminishment of either diminishes 
the transformative power of the Gospel of Jesus Christ. A whole life view of Jesus is 
fundamental to a whole life lived for Jesus. However, this is not always the case. 
 It is possible, but erroneous to hold a view of Christianity that divorces salvation 
in Christ from being a disciple of Christ. Prophetically, Willard has said,  
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The current situation, in which faith professed has little impact on the whole of 
life, is not unique to our times, nor is it a recent development. But it is currently at 
an acute stage. History has brought us to the point where the Christian message is 
thought to be essentially concerned only with how to deal with sin: with 
wrongdoing or wrong-being and its effects. Life, our actual existence, is not 
included in what is now presented as the heart of the Christian message, or it is 
included only marginally.30 
 
Theodramatic discipleship recognizes this tragic truth of separating righteousness in 
Christ from obedience to Christ as a discipleship gap. Pondering how a discipleship gap 
might have arisen, Willard quips, “Your system is perfectly designed to yield the results 
you are getting.”31 In other words, if a church’s structure and processes fail to incorporate 
the wondrous complexities of a dynamic discipleship schema, it will fail to develop 
dynamic disciples of Jesus. He then insightfully asks, “Should we not consider the 
possibility that this poor result is not in spite of what we teach and how we teach but 
precisely because of it?”32 The local church must ask this vital question today because 
deficient and distorted soteriological models of discipleship generate deficient and 
distorted disciples of Jesus. The following historical, albeit oversimplified synopsis of 
salvation through the lens of theosis will show the need for a discipleship model to 
address the deficiencies of the current discipleship systems and their underlying lack of a 
sufficiently robust soteriological foundation.  
Theotic Salvation  
 Earlier it was noted that McKnight identified the discipleship gap problem with 
conflating the Gospel and salvation into synonymous terms when in truth, salvation is 
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distinct as a potential outcome of the proclaimed Gospel (Rom 1:16-17). He called this a 
salvation culture. Willard calls it a culture of sin management.33 Neither are healthy 
discipleship cultures. Both are guilty of reducing the Gospel to something different from 
what the totality of the Bible teaches. Willard argues that there are two versions of the sin 
management problem, one to the right and one to the left. The right reduces the Gospel to 
the forgiveness of a person’s sins and the left reduces it to the removal of social evils. 
Neither the right nor the left fully or clearly articulate the Gospel in such a way as to 
generate a biblical concept of salvation. Patristic soteriology specialist, Donald Fairbairn 
is helpful in providing a historical explanation for this reductionism and offers a solution 
that presents a holistic and rich alternative.  
 Fairbairn provides a “needed corrective to a common and influential way of 
discussing Patristic soteriology.”34 This incorrect way holds there are two basic 
soteriological patterns, the juridical and the mystical. The Western Church emphasizes 
the former while the Eastern Church emphasizes the latter. The first accentuates the legal 
or judicial imagery and language while the second accentuates the mystical and 
participative imagery and language. However, Fairbairn argues that there are two 
significantly distinct patterns within the Eastern Church, not one, and therefore three 
ways of understanding Patristic soteriology, not two. The third pattern within the Eastern  
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Church he calls, “personal.”35 This pattern also emphasizes participation but it utilizes 
language that is relational, such as the disciple’s adoption as sons and their communion 
with the Father and the Son.36 The significance of this third pattern for Fairbairn and 
theodramatic discipleship is that it is precisely the personal pattern that both the East and 
West minimize or under-appreciate. Furthermore, the third pattern completes the salvific 
picture the other two patterns begin. Thus, all three patterns are necessary for full 
soteriological understanding.  
 Fairbairn traces the mystical trajectory through the theology of Origen (ca. 185-
254), Gregory of Nyssa (ca. 335-394), Pseudo-Dionysius (late 4th to early 5th century), 
Maximus the Confessor (ca. 580-662) and Gregory Palamas (ca. 1269-1359). This 
trajectory focuses on participation in what the Eastern Church later called God’s 
“energies.” Fairbairn says, “In this understanding, salvation consists of sharing in God’s 
qualities or characteristics, and in particular, sharing in God’s incorruptible life to 
overcome human mortality and corruption. Because of the focus on sharing in God’s 
qualities, this soteriological pattern tends to be rather impersonal.”37 The danger of this 
pattern when held alone is the heretical affirmation that disciples are “absorbed” into the 
being of God to such a degree that the lines between believers and even between 
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believers and God are blurred.38 When this occurs, the identity of God and disciple 
merge, creating the heresy of monism. 
 Fairbairn traces the personal pattern through Irenaeus of Lyons (ca. 130-202), 
Athanasius (ca. 293-373) and Cyril of Alexandria (ca.378-444). This pattern, while using 
the same words of “deification” and “participation,” explains them differently. There is 
still a share in the incorruption of God but the emphasis is not on the energies of God but 
a “personal communion between the persons of the Trinity.”39 Cyril captures the essence 
of this trajectory. He writes: 
When he had said that authority was given to them from him who is by nature Son 
to become sons of God, and had hereby first introduced that which is of adoption 
and grace, he can afterwards add without danger [of misunderstanding] that they 
were begotten of God, in order that he might show the greatness of the grace 
which was conferred on them, gathering as it were into natural communion 
(                 ) those who were alien from God the Father, and raising up the 
slaves to the nobility (         ) of their Lord, on account of his warm love 
towards them.40 
 
For Athanasius, Cyril and Irenaeus, this understanding conveyed a personal relationship 
characterized by gracious adoption instead of the impersonal energies of the mystical. 
While there was similarity in terms for the East, the West took a significantly different 
trajectory that conveyed an impersonal and external change of status before God.  
 The juridical pattern developed by the West became more prominent as the Greek  
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and Latin regions distanced themselves.41 Augustine of Hippo and Anselm of Canterbury, 
while utilizing language common to both the mystical and personal, emphasize the legal 
aspects of salvation more than the Eastern Church. During the Reformation, the 
Reformers did not alter the juridical emphasis although Fairbairn cites Calvin’s emphasis 
on union with Christ as a notable exception.42 Thus, the East held two patterns, the 
mystical and the personal while the West held one, the juridical. Again, there was 
certainly overlap between the patterns amongst the Patristic Fathers. However, Fairbairn 
argues convincingly that the pattern emphasis is sufficiently different, clearly 
distinguishing one from the other.  
 Today, some may argue that there is heavy emphasis on the personal aspect of 
salvation in the West. It is true there is language in Evangelical Christianity to support 
this. There is talk of being in a “personal relationship with Jesus” or that God is “with 
us.” However, Fairbairn believes this is mostly “evangelical spirituality” that lacks any 
significant soteriological or theological depth.43 He offers two examples for support. He 
says, “Most laypeople—and perhaps even many pastors are unable to connect the 
juridical and the personal aspects of evangelical faith, and these aspects remain in 
separate boxes in people’s minds, relegated to separate sermons from evangelical 
pulpits.”44 Secondly, when talking about salvation in Christ, most laypeople do not think 
of it in trinitarian terms. Union with God in Christ and through the Holy Spirit conceived 
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in such a way as mutual indwelling and active participation is foreign if not frightening to 
many in the West. Thus, Fairbairn argues that most personal salvation language 
necessarily disconnects from any sense of mutual indwelling and participation with the 
Triune God.  
 Furthermore, personal relationship language used today in the West betrays a 
false belief that humans are in a neutral position with God and must establish a 
relationship with him. Horton points out, “Nowhere do we find the apostles proclaiming 
the gospel as an invitation to have a personal relationship with God. After all, they 
presupposed that everyone has a personal relationship with God already. In fact, our 
major problem is that we do have a relationship with God: the relationship of a guilty 
defendant before a  ust  udge.”45 Thus, personal salvation language today clearly does not 
mean the same thing as it did to the Apostolic and Patristic Fathers.     
 The implications of a three-trajectory pattern are important for theodramatic 
discipleship. Reintroducing the personal and mystical patterns of salvation in the West as 
participation in the divine nature (2 Pt 1:4) that results from a fully proclaimed Gospel of 
Jesus will more naturally result in disciples who steadily, but imperfectly begin putting 
on Christ as an outward sign of that inward reality. Once again, the importance of River 
Rock's philosophy of ministry, what you convert people with you convert them to, is 
evident. In theodramatic discipleship language, the Good News content of formative faith 
will naturally produce the good works of performative faith. A Gospel that incorporates 
the significance of the incarnation of Jesus, both his active and passive obedience and the 
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mysterious but profound work of the Holy Spirit in uniting disciples to the Triune God, 
offers rich soil for the germination and cultivation of a profoundly distinctive Christ-
centered witness that clearly distinguishes disciples from any worldly culture.  
 Conversely, salvation conceived simply in juridical terms as forgiveness of sins so 
disciples can go to heaven someday, does not. This kind of reduced thinking leads 
Willard to declare, “What is taught as the essential message about Jesus has no natural 
connection to entering a life of discipleship to him.”46 River Rock leaders routinely 
encounter this discipleship gap. In a sermon series on the book of Galatians that 
emphasized the redeeming work of Christ on the cross, the leaders engaged with it 
directly. They discovered through many individual conversations a serious lack of ability 
to connect the Gospel to marriage, parenting, vocation or student life in any significant 
and practical way. It was at this point in River Rock's history, three to four years after her 
launch, that the leaders recognized the need to speak intentionally of the Gospel in 
expansive rather than narrow terms. The leaders even downplayed the cross in order to 
bring greater emphasis to Jesus himself, extending into his eternity past as the eternal 
Logos and the eternal future as the resurrected and ascended Christ. River Rock Church 
continues to mine the depths of the Gospel of Jesus and the salvation it elicits for being 
credible witnesses of his and his Kingdom here on earth.   
The Ascension of Jesus and Theodramatic Discipleship 
 A deficient and distorted view of the Gospel and salvation that is equated solely 
with the cross and going to heaven someday will have little room for the ascension of 
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Jesus Christ as being something more than the conclusion of his time on earth. However, 
a disciple who has a full Gospel of Jesus that produces a theotic view of salvation, 
incorporating all three patterns of the mystical, juridical and personal will see the 
ascension of Christ as something radically more. The Apostle Paul says in Ephesians 2:4-
6, “But God, being rich in mercy, because of the great love with which he loved us, even 
when we were dead in our trespasses, made us alive together with Christ—by grace you 
have been saved— and raised us up with him and seated us with him in the heavenly 
places in Christ Jesus.” A fundamental point of this passage is that a disciple’s salvation 
includes the ascension of Christ and sitting in the heavenly places in him. This already-
but-not-yet aspect of salvation provides a disciple with courage and hope to live more 
fully into what is already true for her as a new creation in Christ (2 Cor 5:17). 
Furthermore, Paul vitally connects resurrection and ascension.  
 Minimally, the resurrection and ascension are the beginning and ending to one 
event—the ascent of resurrected humanity in Jesus Christ.47 In Christ and his ascension, 
humanity reaches it telos, its end goal and its perfected state. This is Torrance’s point of 
gaining more in Christ than was lost in Adam and it is theodramatically substantial. All of 
Jesus’ life is vital for a disciple’s salvation, including nothing less than his incarnation, 
active and passive obedience, crucifixion, resurrection and ascension. This is why Jesus 
is the Gospel and not the crucifixion or resurrection. Habets elaborates: 
In that life-act of the historical Jesus the Son of God so clothed Himself with our 
humanity and so subdued it in Himself that He converted it back from its 
resentment and rebellion to glad surrender to the Holy Will of God, and so lifted 
humanity up in himself to communion with the Father, setting it again within the 
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divine peace, drawing it within the Divine holiness and placing it within the 
direction of the divine love.48  
 
This expansive “life-act of the historical Jesus” understanding of salvation is important 
for a theodramatic disciple because it keeps the miraculous and majestic achievement 
Jesus accomplished in sight and an awe and wonder at the mystical and transformative 
power of the Gospel alive. Therefore, it is not the crucifixion or the resurrection that 
shows humanity at it greatest but the ascension that declares the “exaltation of humanity 
into the life of God and on to the throne of God.”49 Because a disciple is united with 
Christ through the person of the Holy Spirit this is already true yet not fully initiated until 
Jesus’ coming when the “not yet” will merge with the “already” in perpetually 
progressive perfection.  
 It now becomes clear why it is only until after Jesus’ ascension that he sends the 
Holy Spirit to actualize his finished work. The ascension is the completing of the salvific 
work of Jesus to save humanity from sin and advance it in him as the perfected Son of 
Man. Only then could disciples be “new creations” as children of the Father in Christ, the 
Second Adam. Therefore, the Kingdom of God is re-populating earth with citizens who 
are disciples of the Second Adam, presenting the telos of humanity as image bearers of 
the ascended Christ to the citizens of worldly empires.   
The Crucifixion of Jesus and Theodramatic Discipleship 
 The crucifixion of Jesus Christ is a continuation of the atoning work of Jesus in 
the incarnation for “what constitutes atonement is not the death of Jesus Christ, but Jesus 
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Christ per se.”50 The crucifixion of Jesus is not to suffer diminishment but a proper 
enrichment by reuniting it with the incarnation and person of Christ. Jesus saves, not the 
cross. Accordingly, Torrance speaks of Jesus’ crucifixion as the “most astonishing part of 
the Christian message” and as a “window into the heart of God,” vividly displaying his 
righteousness and abounding love for the world.51 Paul says in Romans 3:21-25,  
But now the righteousness of God has been manifested apart from the law, 
although the Law and the Prophets bear witness to it—the righteousness of God 
through faith in Jesus Christ for all who believe. For there is no distinction: for all 
have sinned and fall short of the glory of God, and are justified by his grace as a 
gift, through the redemption that is in Christ Jesus, whom God put forward as a 
propitiation by his blood, to be received by faith. This was to show God’s 
righteousness, because in his divine forbearance he had passed over former sins.  
 
Jesus’ death is a death all deserve because the wages of sin is death and all sin (Rom 
6:23). However, because Jesus became a propitiation for us by his death on the cross, 
those who believe in him (not just the crucifixion act) receive eternal life in him by grace. 
Jesus’s substitutionary death is the perfect sacrifice that ransoms sinners from the wrath 
of God.  
 However, many today not only disregard the incarnation and ascension of Jesus, 
but also vandalize the cross of Christ by personalizing and customizing Jesus to fit their 
image of him and thereby subverting the wondrously cataclysmic reality of a crucified 
Christ. Horton says, “Jesus has been dressed up as a corporate CEO, life coach, culture-
warrior, political revolutionary, philosopher, copilot, cosufferer, moral example, and 
partner in fulfilling our personal and social dreams. But in all these ways, are we 
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reducing the central character in the drama of redemption to a prop for our own play?”52 
Disciples do not have the option to choose who or what kind of Jesus they want to follow 
or image. Instead, theodramatic discipleship echoes the Apostle Paul’s declaration in 1 
Corinthians 1:23, “We preach Christ crucified: a stumbling block to Jews and folly to 
Gentiles.”  This Christ is the incarnate, resurrected and ascended Lord and Savior.  
The Resurrection of Jesus and Theodramatic Discipleship 
 Historically, Jesus’ resurrection validates the incarnation and crucifixion and 
without it, faith is useless (1 Cor 15:14). Jesus conquers sin in his incarnation and 
crucifixion. He conquers death with his resurrection. Eschatologically, the resurrection 
collapses the future into the present. Wright says that in the resurrection of Jesus, “the 
future hope has come forward into the present.”53 In line with the resurrection’s 
eschatological orientation, Wright corrects a common misunderstanding of its meaning. 
Typically, the resurrection of Jesus is thought of in terms of life after death. Wright 
correctly defines Jesus’ resurrection as, “life after life after death.”54 That is, a physical 
resurrection that features a transformed body or as Wright calls it a, “transphysicality.” 
Lazarus returned from the dead but he did not experience any transphysicality. In fact, he 
dies for a second time. He experiences life after death but not life after life after death. 
Lazarus does not experience resurrection. Jesus does.   
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 Resurrection initiates the bodily progression and advancement of humanity in 
Christ and is therefore an inaugurated eschatology. Wright says, “God’s future has 
arrived in the present in the person of the risen Jesus, summoning everybody to become 
people of the future, people in Christ, people remade in the present to share the life of 
God’s future.”55 Being in the risen (and ascended) Christ by grace through faith awakens 
a disciple to a present taste of wholeness and a hope of perfection at his future bodily 
resurrection. Wright interprets the Apostle Paul in 1 Corinthians 13 as saying the bridge 
from one reality to the other is love and that it is not a disciple’s duty but his destiny.56 
That is, the love disciples embody today in Christ is a sign of the present reality of the 
Kingdom of God on earth as it is in heaven and it is a taste of future perfection.  
 Theodramatic discipleship underscores the importance of the incarnation and 
ascension for salvation without diminishing the essential work of Christ’s crucifixion and 
resurrection. In Christ and through his incarnation, crucifixion, resurrection and 
ascension, humanity advances beyond that of the first Adam into the eternal hope of the 
Second Adam. The following section focuses on the role of the Holy Spirit in theosis. In 
essence, while Jesus achieves salvation, the Holy Spirit actualizes it within a disciple. 
Therefore, the Holy Spirit enables a disciple to appropriate formative faith so that it 
creates disponibility in order for performative faith to be fitting in whatever 
improvisational situation that may arise.  
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The Holy Spirit 
 
 Jesus told his disciples that it was good for them if he leaves so he could send the 
Holy Spirit to them (Jn 16:7). He said this knowing the Holy Spirit would actualize that 
which he made possible. Following the Pneumatology of Torrance, who strongly 
followed the Pneumatology of Calvin, theodramatic discipleship highlights the work of 
the Holy Spirit as one who enables the incarnation of the eternal Word, unites disciples to 
the Triune God in Christ and unites disciples together as the Church. The following 
discussion of the Holy Spirit is limited to the Spirit’s relation to Jesus, disciples and the 
local church as it pertains to theodramatic discipleship.  
Torrance summarily writes to the Holy Spirit’s role in theosis and thus 
theodramatic discipleship: 
By coming into man the Holy Spirit opens him out for God. But at the very heart 
of this movement is the act of God in which he became man in order to take 
man’s place, and give man a place within the communion of the divine life . . . 
Hence when we speak of the Spirit as pouring out the love of God in our hearts, 
we are to think of his activity in strict correlativity to the atoning substitution in 
the life, death and resurrection of Jesus Christ. That is to say, we are to think of 
the work of the Spirit not simply as the actualizing within us of what God has 
already wrought for us in Jesus Christ once and for all, but as opening us up 
within our subjectivities for Christ in such a radical way that we find our life not 
in ourselves but out of ourselves, objectively in him.57 
 
This “opening out” and “up” by the Spirit refers to the telos of humanity in Christ and the 
axiom of gaining more in Christ than was lost in Adam. The actualizing work of the Holy 
Spirit is an advancing work that is inseparable from the work of Jesus Christ and as such, 
is distinctly Christological. This is not because the Holy Spirit relates more closely with 
the Son than the Father but simply because God’s revelation of the Spirit centrally 
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connects with Jesus Christ. From a trinitarian perspective, the Father initiates, the Son 
achieves and the Spirit perfects the work of salvation. 
The Holy Spirit and Jesus Christ 
 The Christological revelation of the Holy Spirit, the third person of the Triune 
God, vitally connects with nearly every aspect of Jesus’ earthly life: virgin conception 
(Mt 1:18), baptism (Mt 3:16), temptation (Mk 1:12), ministry (Lk 4:14), cross (Mk 14:36; 
Heb 9:14), resurrection (Rom 8:11), and Pentecost (Acts 2:4).58 Indeed, a failure to 
understand the Holy Spirit in light of Jesus is a failure to understand the Holy Spirit, for it 
is within the narrative of Jesus’ life that the Holy Spirit “empowers, enables, bonds and 
mediates the presence and power of God.”59 The inseparable and shared role of the Holy 
Spirit and Jesus Christ is mediation. Their dual mediation generates a double movement 
in the salvation of every disciple of Jesus. Habets says, “Because of Christ’s hypostatic 
union a trinitarian movement is accomplished in his life from the Father through the Son 
in the Spirit, along with a doxological ‘return’ in the Spirit through the Son to the 
Father.”60 In other words, Christ mediates the Father while the Spirit mediates Jesus to 
the disciple of Christ. 
 The relationship between Jesus and the Holy Spirit are such that the New 
Testament authors Paul and Luke speak in terms of the “Spirit of his Son” (Gal 4:6), or 
the “Spirit of Christ” (Rom 8:9), or the Spirit of Jesus Christ” (Phil 1:9) or simply the 
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“Spirit of Jesus” (Acts 16:7). In this bi-relational and bi-directional mediation, knowing 
God actualizes. This means the work of the Holy Spirit unites and reveals the ascended 
Christ in a disciple’s life, making God the Father, God the Son and God the Spirit known. 
Torrance says,  
The Holy Spirit interiorizes the knowledge of God within us, but He does this by 
actualizing with us God’s own witness to Himself. The Holy Spirit is the eternal 
Communion of the Father and the Son and therefore when He is sent into our 
hearts by the Father in the name of the Son we are made partakers with the Son in 
His Communion with the Father and thus of God’s own self-knowledge.61  
 
Union with the Spirit is union with Christ and union with Christ is union with the Spirit. 
Even more, it is a union with God the Father and thus Trinitarian.  
The Holy Spirit and the Disciple of Jesus Christ 
 Development as disciples of Jesus is often called spiritual growth or spiritual 
formation. This is partially appropriate since growing and maturing as a disciple of Jesus 
is the work of the Spirit. However, growth requires more than faithful formation, it 
requires faithful performance. Specifically, maturing growth concerns the “doctrine of 
union with and of participation in [Jesus] and all His benefits.”62 Torrance asserts the 
maturing work of the Spirit is a “counterpart” to Christ’s work in the incarnation and 
disconnecting the two would necessarily distort and destroy the unified work of the Son 
and the Spirit. Therefore, it is the incarnation of Christ (including his crucifixion, 
resurrection and ascension) and the indwelling of the Spirit that constitutes and perfects 
the life of the disciple of Jesus. However, this union with God is not an ontological one in 
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which the disciple becomes more fused or absorbed into God, but a relational one in 
which his love and experience of love grow wider, deeper, higher and wider (Eph 3:18). 
Habets helpfully summarizes Torrance here saying, “As the Person of Christ remains the 
same in the incarnation despite the union of the two natures (henosis hypostatike), so in 
the union (henosis) of humanity and God in salvation neither is changed ontologically but 
each relates to the other in a ‘real’ way.” 63 This enables human beings to become more 
fully personed through participation in the divine nature. In other words, they become 
more fully alive in vital union with Jesus. 
 Torrance’s understanding of the actualizing work of the Holy Spirit in a believer’s 
life is Christocentric. Habets says: 
Torrance insists that our holiness or sanctification is realized in Christ by the Holy 
Spirit: our repentance, faith, and obedience are actualized in Christ by the Holy 
Spirit; every part of our relationship with and response to God is thus achieved in, 
through and by the Son and the Spirit. Not only is the Holy Spirit instrumental in 
justification, but now, also, to sanctification. Critically, however, both are located 
in Christ.64 
 
Thus, the Spirit actualizes a believer’s justification and sanctification not as two separate 
events, but as one in Christ. Torrance says, “As Christ cannot be divided into parts, so the 
two things, justification and sanctification, which we perceive to be united together in 
him, are inseparable.”65 Separation necessarily distorts and potentially destroys both. It is 
through a believer’s union and participation with Christ by the person of the Holy Spirit 
that all the benefits of salvation apply to her.  
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 Calvin, known for his forensic view of justification, was also adamant that 
justification was a benefit of union with Christ,  ustifying Fairbairn’s earlier assessment 
of him. Calvin says, “You see that our righteousness is not in us but in Christ, that we 
possess it only because we are partakers in Christ; indeed, with him we possess all its 
riches.”66 Thus, the Holy Spirit imputes and imparts all the benefits of salvation to 
disciples by uniting them with Christ. This is what Torrance calls the “wondrous 
exchange.” That is, Christ takes what is his and gives it to fallen humanity and takes what 
is a disciple’s and heals, restores, forgives, and  udges it within his own being and life.”67  
 Habets notes that Torrance lamented the dualism that ensues without 
understanding a disciples union with the ascended Christ. He asserts that Torrance is 
“highly critical of the way the Westminster Catechisms have separated  ustification from 
sanctification and dislocated the concept of union with Christ from justification. . . . Latin 
theology and its understanding of forensic justification has failed to comprehend the re-
creation of the sinner effected by Christ’s resurrection from the dead.”68 Just as the active 
and passive obedience of Jesus belong together, so does justification and sanctification. 
Torrance elaborates on the connection between the two pairs saying,  
Objective justification is what has taken place in Christ before the Father and is 
equated with what the Reformed tradition terms the active obedience of Christ. 
Subjective justification has also already taken place in Jesus Christ, as he acts as 
our Substitute and Representative, thus assuming two roles simultaneously—the 
Justifier and the justified, the Sanctifier and the sanctified, what the Reformed 
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tradition terms the passive obedience of Christ. In this way the active and passive 
obedience of Christ are held together as are justification and sanctification.69 
 
Torrance posits that with a believer’s  ustification, “we have imputed to us not only the 
passive righteousness of Christ in which he satisfied for our sins in suffering the 
judgment of God in his death on the Cross, but the active righteousness of Christ in 
which he positively fulfilled the Father’s holy will in an obedient life.”70  In this way, 
justification and sanctification are unified yet distinct in Christ. 
A Reformed soteriology that incorporates the work of the indwelling Holy Spirit 
as mediating the incarnated, crucified, resurrected and ascended Christ to believers shifts 
the focus from a solely retrospective position to one that incorporates the prospective. 
This means a disciple shifts her view of salvation as freedom from “sin, alienation and 
hostility” towards also viewing it positively in terms of being for union, communion and 
participation.71 Habets says, “[T]he retrospective focus is replaced with a prospective one 
without losing the strengths of the former.”72 This point is vital because it remains true 
that sin needs forgiving and death as the penalty of sin, overcome. Both retrospective and 
prospective views are an essential part of soteriology.   
 The indwelling Holy Spirit locates the progress of a disciple’s growth and 
development, otherwise known as sanctification, in Christ. Because the incarnate Christ 
“grew in wisdom, stature and favor with God and man” (Lk 2:52), so to can believers in 
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Christ grow in wisdom, stature and favor with God and man. Roger Newell expresses this 
transforming power as being grounded in a disciple’s relational union with Christ by the 
Holy Spirit. He says,  
When our life’s conflicts, failures and triumphs are intersected by the atoning 
journey of the Son into the far country, our life becomes a pilgrimage of relational 
union with the One who was made perfect through what he suffered, (Heb 5:8). 
We participate by the Spirit in the Son who bent back our twisted humanity as ‘he 
grew in wisdom, stature and favour with God and man’ (Lk 2:52).73 
 
Newell’s point is that being in Christ does not remove a disciple from the difficulties of 
life but instead locates him within the one whom, in the midst of difficulties, perfectly 
trusted the Father in complete obedience to his holy will and Word. Thus, by the 
efficacious work of the Holy Spirit (Eph 3:14-19; Phil 2:12-13; 1 Cor 12:1-12; Acts 1:8; 
Jn 14:26, 16:13), disciples progress in sanctification amidst the trials and difficulties of 
living in this present evil age (Gal 1:4), not by escaping them. United with Christ Jesus 
by the Holy Spirit, disciples bend back their twisted humanity through the dual operations 
of formative and performative faith as they grow in wisdom, stature and favor with God 
and man. This is the drama of Christ-centered witness. Torrance concludes, 
Now on the grounds of the resurrection, and its final rejection of all contradiction 
between God and man, and therefore in its rejection of all negation of being in 
judgment, we can really believe that man is, that man is man. He is the creature 
God made him to be and may not now cease to be what he is. He is man in living 
communion with the creative Source of life. The resurrection of Jesus Christ and 
of human nature in him is therefore the foundation and source of a profound and 
radically new Christian humanism.74 
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What God began in creation, he now completes in the resurrection and ascension of Jesus 
and actualizes in the sending of the Holy Spirit at Pentecost.  
 What this means for theodramatic discipleship is that progress in development as 
image bearers of Christ is normative. That is, there is an expectation of growth in Christ 
as a disciple exercises faith in Christ in order to give witness of Christ. Paul exhorts 
Timothy to have nothing to do with false narratives but to train for godliness because it 
has value in this life and the life to come (1 Tm 4:7-8). Training is an important and 
normative feature of being a follower of Jesus. Furthermore, Paul chastises the disciples 
at Corinth for not growing and becoming mature in Christ but instead remaining infants 
and only able to handle the truth as children (1 Cor 3:2). Indeed, actors must train in 
order to perform well on stage. That is, they work hard at forming themselves to their 
specific character so that they might perform well, in a fitting response to both scripted 
and unscripted scenes. Theodramatic discipleship is about training in godliness through 
exercising formative and performative faith as individuals and corporately as the church, 
the body of Christ in and through the person of the Holy Spirit. This happens in both 
difficult and pleasant seasons of life and in community with other disciples of Jesus 
Christ.  
The Holy Spirit and the Church of Jesus Christ 
 The Holy Spirit is not only one with Christ and united with the believer in Christ, 
but also unites disciples to disciples as active participants in the body of Christ, the 
Church. Habets presents Torrance’s ecclesiology as one in which the local church is: 
[T]he sphere of God’s deifying activity of believers in which the Holy Spirit 
unites us to Christ and through Christ with the Father so that this community 
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becomes “the place in space and time where the knowledge of the Father, the Son 
and the Holy Spirit becomes grounded in humanity, and union and communion 
with the Holy Spirit becomes embodied within the human race.”75  
 
In short, the church is where divinity and humanity most visually meet. Moreover, this is 
primarily the work of the Holy Spirit. Torrance says,  
Through the incarnation and Pentecost the Holy Spirit comes to us from the inner 
communion of the Father, Son and Holy Spirit, creates union and communion 
between us and the Holy Trinity. In other words, the Spirit creates not only 
personal union but corporate communion between us and Christ and through 
Christ with the Holy Trinity, so that it is the Holy Spirit who creates and sustains 
the being and life of the church, uniting the Church to Christ as his one body.76 
 
Thus, theosis is the salvific experience of partaking in the divine nature that occurs in 
Christ, by the Holy Spirit and within the corporate body of believers, the church. Another 
Torrancean axiom arises: the “church is locus of theosis.”77 Again, theosis is understood 
theodramatically as the action of God the Father, God the Son and God the Holy Spirit in 
the initial and progressive transforming of men and women into the imago Dei.  
 Torrance affirms an “immediate and divine presence of the Holy Spirit through  
ecclesial acts, especially those of Baptism and Eucharist.”78 Therefore, the church that 
practices these acts becomes a visible sign to the truth and reality of Jesus and his 
Kingdom here on earth; a distinctive witness of what is true of disciples in Christ and 
what will be true of them in the eschaton. As noted previously, this witness is dependent 
on the vital and participative Holy Spirit mediated union of the disciple with the incarnate 
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Christ and in this relationship union with the Triune God. Traditionally, these two 
relationships, the homoousion of the Trinity and the hypostatic union of Christ, are 
described as being perichoretic. Recently, a third extension applies perichoresis to the 
union of believer and Christ.
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CHAPTER 5 
 
PERICHORESIS, THEOTIC WITNESS AND THEODRAMATIC DISCIPLESHIP 
 
 
 Perichoresis emphasizes the personal nature of theosis and displays the union of 
unions between God and humanity via the union of God and humanity in Christ. It adds 
depth and vitality to the doctrine of theosis without diminishing its mystical nature. As 
such, perichoresis reintroduces the personal pattern of soteriology that Fairbairn speaks of 
being under-emphasized in both the Eastern and Western Church. Gifford’s contribution 
extends the historical concepts of perichoresis as related to the Trinity and incarnation to 
soteriology as a third type. Following the work of Gifford, theodramatic discipleship 
recognizes three kinds of perichoretic relationships: trinitarian, incarnational and 
soteriological. Each consists of two key elements: mutual indwelling and active 
participation.1 These two elements serve as the defining core of perichoresis. For 
theodramatic discipleship, the doctrine of perichoresis substantiates the claim that 
disciples are not playacting as image bearers of God but truly portray the incarnate and 
ascended Christ as the second and better Adam and corporately give witness to the 
Kingdom of God on earth.  
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A Third Type of Perichoresis 
 
 Historically, perichoresis is interested in the nature of the relationship within the 
Godhead and within the God-man. There are two words, ousia and hypostasis utilized to 
describe the trinitarian and incarnational unions. In theological language, ousia speaks to 
the being of God while hypostasis refers to the persons of God. Thus, the doctrine of the 
homoousion is the doctrine of the Trinity that states, despite there being three persons 
(hypostasis), there is only one being (ousia). The doctrine of the hypostasis states that in 
Christ, despite there being two natures, there is only one person. Hence, the union of the 
Godhead is similar but distinct from the union of Christ.2 They both serve to lay an 
epistemological foundation for a better understanding of the union between God and 
disciple.  
Theodramatic discipleship focuses on the emerging third type without losing the 
first two. Indeed, Habets says, “ nion of the two natures in Christ is the key to 
understanding our union with Christ.”3 Therefore, a summary statement of the first two 
will serve to introduce the third: 
From the time of Gregory until John [of Damascus] each theological use of 
perichoresis was in reference to the two natures of Christ. John follows the 
common theological understanding of perichoresis in his day to refer to the 
natures of Christ, but also expands his understanding of the term to include the 
mutual interpenetration of each member of the Trinity into the lives of the others 
by building upon the Christological language of Chalcedon which stressed 
unification without loss of personhood. In the same way that perichoresis helped 
to show the relation between the two hypostases and one ousia of Christ, John 
also used the term to refer to the individual hypostases that make up the trinity 
that share one ousia. In doing so, John is able to denounce Arianism,  
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Nestorianism, and Monophysitism.”4 
 
Gregory of Nazianzus first used perichoresis in the fourth century to refer to the dual 
natures of Jesus Christ, his divinity and humanity. John of Damascus then extended it to 
the Trinity in the late seventh to early eighth century. An important aspect of the 
historical trajectory of perichoresis is that it was an attempt to articulate the mysterious 
relational ontology of the Trinity and the incarnate Christ without reducing or distorting 
either. In the same way, Thacker describes perichoresis as a relational ontological term 
whereby two or more entities “can be held in mutual relationship without either the 
collapse into monism or a separation into dualism. Moreover, it is precisely by this 
process that each entity’s particularity is preserved.”5  
 The actual term “perichoresis” is absent in Scripture. However, its concept is 
implicitly present and in this way is similar to the term, “trinity.” Also similar with the 
term trinity, perichoresis attempts to capture the essence and mystery of a supernatural 
relationship. With clarity and precision, Thacker connects the second, incarnational type 
of perichoresis in Jesus and the third, soteriological type of perichoresis in a disciple. He 
says,  
The interpenetration is seen in that Christ, though in himself entirely without sin, 
entered so fully into our humanity that he became sin. Without ceasing to be God, 
he became also sinful man. He penetrated fully the state that we were in. As has 
been noted, in his own life he then redeemed and transformed that humanity by 
the obedience that he demonstrated, a transformation that was vindicated at the 
resurrection, so that the perichoresis from our side is seen in our participating and 
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sharing fully in that redeemed humanity that Christ has made available. We enjoy 
a relationship with God only and precisely to the extent that we are “in Christ,” 
joined with him and participating in the redemption that he has made available.6  
 
Thus, Thacker accentuates the important role the doctrine of perichoresis plays in 
understanding redemption’s inner logic of relationally realized actions of mutual 
indwelling and participation between Christ’s humanity and divinity and between a 
disciple and Jesus. 
Biblical Evidence 
 Union of Christ with believer by the Holy Spirit is a third type of perichoresis if 
both mutual indwelling and active participation are present. The biblical support for the 
doctrine of perichoresis provides such evidence. The Gospel according to John is one of 
the clearest expositions of the dual elements of perichoresis. Much of John’s perichoretic 
references originate within Jesus’ “Farewell Discourse” in John 13-17. Herman 
Ridderbos says this is where “the church is learning to understand itself in terms of union 
with Christ.”7 In the last days of his redeeming work, Jesus instructs his disciples and 
soon to be witnesses what redemption means in terms of holy hospitality between God 
and man in Christ.  
 Gifford first points to Jesus washing the disciples’ feet, particularly his response 
to Peter when he prohibited Jesus from performing this seemingly demeaning task. Jesus 
says to Peter, “If I do not wash you, you have no share with me” (Jn 13:8). Besides the 
obvious initial intonations that “sharing” has with the mutuality character of perichoresis, 
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there is also a hospitality feature that connects it with participation in Christ Jesus. Arlan 
J. Hultgren says: 
In washing the disciple’s feet, he does an act of hospitality, receiving the disciples 
into the place to which he is going, the very house of the Father (14:2). Jesus is 
the servant of a rich and generous host, the Father in heaven, who welcomes the 
disciples into the Father’s house to rest and stay, although they will not 
understand this until after Jesus is glorified (13:7). (Compare Luke 12:37, which 
speaks of the coming of the  ύρ  ς to his servants at the end-time: “he will gird 
himself and have them sit at table, and he will come and serve them.”) Because he 
and the Father are one, the Son is able to offer such hospitality on behalf of the 
Father and to share his own destiny of going to the Father with those whom he 
washes. The act of washing is spoken of in a specifically Johannine way (Ὃ, ἐ ὡ, 
π   ω 13:7); the verb π ί    is a Johannine expression for Jesus’ eschatological 
work in union with the Father. Moreover, the setting for the act is a meal, and that 
also has symbolic eschatological overtones of intimacy and fellowship with the 
Son after his glorification; those who washed are clean and are therefore in union 
with the Son unto eternal life.8 
 
Hultgren connects this scene not only eschatologically into the future but also historically 
into the past with Abraham’s practice of hospitality during the Christological revelation 
of his angelic guests in Genesis 18. Jesus’ washing of the disciple’s feet is an act in which 
he is both guest and host in his relationship with humanity, anticipating the clear 
perichoretic language of “you in me” (host) and “I in you” (guest) in John 14:20.  
 In John 15, Jesus gives a memorable metaphor of the relationship a disciple has 
with him: the grapevine and its branches. It is here we see explicitly both mutual 
indwelling and active participation. Jesus says his disciples are those who “abide” in him 
as a branch abides in the vine. With a grapevine, more so than a tree, the vine and the 
branches are so intimately connected it is often difficult to differentiate where one stops 
and the other begins. In addition to the reciprocal relational closeness portrayed in this 
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metaphor is functional dependence, “apart from me you can do nothing” (15:5). 
Together, the vine and the branches are to produce fruit. “As the branch cannot bear fruit 
by itself, unless it abides in the vine, neither can you, unless you abide in me” (15:4). In 
vivid viticultural imagery, there is both mutual indwelling and active participation.  
 Jesus culminates his Farewell Discourse with a passionate prayer. He closes the 
prayer with these words: 
 I do not ask for these only, but also for those who will believe in me through their 
word, that they may all be one, just as you, Father, are in me, and I in you, that 
they also may be in us, so that the world may believe that you have sent me. The 
glory that you have given me I have given to them, that they may be one even as 
we are one, I in them and you in me, that they may become perfectly one, so that 
the world may know that you sent me and loved them even as you loved me. 
Father, I desire that they also, whom you have given me, may be with me where I 
am, to see my glory that you have given me because you loved me before the 
foundation of the world. O righteous Father, even though the world does not 
know you, I know you, and these know that you have sent me. I made known to 
them your name, and I will continue to make it known, that the love with which 
you have loved me may be in them, and I in them (Jn 17:20-26). 
 
The perichoretic language is unmistakable. There is mutual indwelling, “they also may be 
in us . . . I in them,” and active participation, “the love with which you have loved me 
may be in them, and I in them.” David Crump sums up John’s presentation of the 
perichoretic relationship between Christ and disciple. He says: 
Mutually indwelling the life of God is the heart and soul of John’s understanding 
of salvation. Whether the disciple’s indwelling is labeled Johannine mysticism, 
deification, or perichoretic soteriology, every believer’s inclusion within the 
exchange of divine life and love between the Father and the Son is the essence, 
the heart and soul, of his message about eternal life. If perichoresis is an 
appropriate description of the Son’s interpenetration of the Father, then it equally 
(and amazingly) describes the disciple’s interpenetration of the Son. And since 
life in the Son is the summa bonum of a disciple’s salvation,  ust as the Son’s life 
in the Father is the summa bonum of his ministry in the world, then the mutual 
exchange of divine life circulating among Father, Son, and disciple is both the 
essence of Johannine salvation and the closest he comes to articulating a 
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perichoretic “trinity.” Because John’s soteriology is a function of his Christology 
and perichoresis is intrinsic to this Christology, John’s soteriology is necessarily 
perichoretic.9 
 
John, more than the other Gospel writers, captures Jesus’ own understanding of his 
relationship with his disciples. Because this relationship exhibits both mutual indwelling 
and active participation, it is perichoretic, albeit a third kind.  
 The Apostle Paul is no less bold in his use of terms that are descriptive of a 
disciple’s soteriological relationship with Jesus. He is however, far more generous in his 
use of the mutual indwelling language of perichoresis, utilizing the phrases “Christ in 
you” and “in Christ” over 160 times in his letters. He is also more explicit with a 
disciple’s active participation in Christ. Again, to show that Paul’s soteriology is 
perichoretic in nature, there must be both mutual indwelling and active participation.  
 The following passages display Paul’s explicit understanding of a believer’s 
soteriological union with Jesus involving mutual indwelling and active participation. In 
his letter to the disciples in Ephesus Paul prays:  
For this reason I bow my knees before the Father, from whom every family in 
heaven and on earth is named, that according to the riches of his glory he may 
grant you to be strengthened with power through his Spirit in your inner being, so 
that Christ may dwell in your hearts through faith—that you, being rooted and 
grounded in love, may have strength to comprehend with all the saints what is the 
breadth and length and height and depth, and to know the love of Christ that 
surpasses knowledge, that you may be filled with all the fullness of God (Eph 
3:14-19). 
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The phrases, “his Spirit in your inner being, so that Christ may dwell in your hearts” and, 
“that you may be filled with all the fullness of God” clearly expresses the indwelling of 
God in humanity. Moreover, to the disciples at Philippi Paul says: 
So if there is any encouragement in Christ, any comfort from love, any 
participation in the Spirit, any affection and sympathy, complete my joy by being 
of the same mind, having the same love, being in full accord and of one mind. Do 
nothing from selfish ambition or conceit, but in humility count others more 
significant than yourselves. Let each of you look not only to his own interests, but 
also to the interests of others. Have this mind among yourselves, which is yours in 
Christ Jesus (Phil 2:1-5). 
 
In this passage, Paul highlights both the disciple’s active participation in the Spirit and 
their relationship “in Christ.” Furthermore, in his letter to the disciples in Galatia he says: 
I have been crucified with Christ. It is no longer I who live, but Christ who lives 
in me. And the life I now live in the flesh I live by faith in the Son of God, who 
loved me and gave himself for me . . . for in Christ Jesus you are all sons of God, 
through faith. For as many of you as were baptized into Christ have put on Christ. 
There is neither Jew nor Greek, there is neither slave nor free, there is no male 
and female, for you are all one in Christ Jesus. And if you are Christ’s, then you 
are Abraham’s offspring, heirs according to promise . . . And because you are 
sons, God has sent the Spirit of his Son into our hearts, crying, “Abba! Father! 
 . . . . my little children, for whom I am again in the anguish of childbirth until 
Christ is formed in you (Gal 2:20; 3:26-29; 4:6,19)! 
 
There is clear perichoretic language utilized by Paul in his instructing the Galatian 
disciples of their identity in Christ because of Christ in them. Gorman adds, “It is both 
surprising and extraordinarily significant that Paul in this context describes the Spirit sent 
into a believer’s heart as ‘the Spirit of his [God’s] Son’ (4:6). Not only does this 
demonstrate once again an intimate link among Father, Son, and Spirit, but it also 
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connects believers simultaneously to both the Father and the Son through the Spirit.”10 
This link between believer and the Trinity is one of mutual indwelling by the Holy Spirit. 
 The Apostle Paul utilizes the active participation language of perichoresis in his 
letter to the Roman Christians. In powerful soteriological exposition, Paul says at length: 
What shall we say then? Are we to continue in sin that grace may abound? By no 
means! How can we who died to sin still live in it? Do you not know that all of us 
who have been baptized into Christ Jesus were baptized into his death? We were 
buried therefore with him by baptism into death, in order that, just as Christ was 
raised from the dead by the glory of the Father, we too might walk in newness of 
life. For if we have been united with him in a death like his, we shall certainly be 
united with him in a resurrection like his. We know that our old self was crucified 
with him in order that the body of sin might be brought to nothing, so that we 
would no longer be enslaved to sin. For one who has died has been set free from 
sin. Now if we have died with Christ, we believe that we will also live with him. 
We know that Christ, being raised from the dead, will never die again; death no 
longer has dominion over him. For the death he died he died to sin, once for all, 
but the life he lives he lives to God. So you also must consider yourselves dead to 
sin and alive to God in Christ Jesus (Rom 6:1-11). 
 
Paul’s perichoretical logic of a disciple’s union with Christ results in crucifixion, burial 
and resurrection with him. In Gorman’s words, there is a participatory experience of “co-
crucifixion” and “co-resurrection” with Jesus.11 Furthermore, Paul extends this 
perichoretical logic to Christ’s ascension in Ephesians 2:4-6. He says, “But God, being 
rich in mercy, because of the great love with which he loved us, even when we were dead 
in our trespasses, made us alive together with Christ—by grace you have been saved—
and raised us up with him and seated us with him in the heavenly places in Christ Jesus.” 
For Paul, being in Christ means precisely to participate in the events Jesus did and to 
such a degree that disciples share in these experiences because of the person of the Holy 
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Spirit. Thus, there is clear biblical evidence that a disciple’s soteriological relationship is 
perichoretic in nature.   
 
Two Perichoretic Cautions 
 
 Recognition of the value of perichoresis for describing the depths of relationships 
within the Godhead and between God and humanity, while still underappreciated in the 
West, is increasing. However, with the growing awareness and usage, a definition has 
emerged that is not consistent with the biblical idea or historical usage, although it is not 
heretical. This mistranslation understands perichoresis as “divine dance” or “cosmic 
dance.” In an interview with Peter G. Hetzel, Torrance states, “Perichoresis is spelled 
with an omega not an omicron. With the omega (chora), perichoresis means ‘making 
room or space,’ ‘mutual containing,’ or ‘coinhering’ within one another. When the 
omicron (chori) is used, perichoresis means ‘dancing’ as in a Greek chorus. So these 
people today talk about the cosmic dance. I think that is foolishness.”12 Foolish or not, 
cosmic dance is not what the Patristic Fathers had in mind with perichoresis and therefore 
ought to be avoided as a definition of or image for perichoresis.  
 A second caution is to ground perichoresis in Christ. A failure to do so can lead 
directly to the heresy of panentheism.13 Accusations against Jurgen Moltmann for this 
failure arose when he proposed a “perichoretic union between God and the world in the 
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eschaton but failed to ground this perichoresis in the hypostatic union, thereby giving it 
no ontological basis.”14 In essence, he deifies creation with the ontological status of God.  
It is important to realize there is a fundamental distinction between the trinitarian 
perichoresis, the Christological perichoresis and the soteriological perichoresis. They are 
not identical. In the trinitarian perichoresis there is complete freedom in their mutual 
indwelling and active participation. This is not true of the Christological or soteriological 
types that are incomplete and asymmetrical. Humanity is not equal with divinity. For 
example, the time bound humanity of Christ is not absorbed into the eternalness of his 
divinity.15 This is important because failure to realize the distinction between the three 
types of perichoresis risks conflating them into one, thereby distorting theology, 
Christology and soteriology. For example, the union of divinity and humanity in the 
incarnation of Christ, while not identical, is fundamental to understanding humanities 
union with Christ. Thus, Habets says, “ nion of the two natures in Christ is the key to 
understanding our union with Christ. The former is by nature and substantial; the latter is 
by grace and is relational.”16 
 
Calvin, Participation and Perichoresis 
 
 River Rock Church is part of the Christian Reformed denomination and therefore 
has a strong affinity to the Reformer, John Calvin. Theodramatic discipleship recognizes 
and utilizes Torrance’s Reformed accented theosis for understanding soteriology. Calvin 
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also holds a more participatory and perichoretic view of salvation than is typically 
afforded to him today. J. Todd Billings engages Calvin and his view of union with Jesus 
Christ through his extensive work on Calvin’s theology of participation. He says that, 
“Calvin’s theology of participation emerges from a soteriology which affirms a 
differentiated union of God and humanity in creation and redemption.”17 Billings adds 
that theosis “can be an appropriate term for Calvin’s theology of union with God through 
Christ, if understood as a soteriology that affirms the unity of humanity and divinity, such 
that redemption involves the transformation of believers to be incorporated into the 
Triune life of God, while remaining creature.”18 The heart of theosis is perichoretic union. 
It is reasonable to believe Calvin would approve of the term perichoresis for not only the 
Trinity and the incarnation, but also for the believer’s soteriological union with Christ.  
 The theological doctrine of participation for Calvin is central to his soteriology 
and it explicitly includes the idea of mutual indwelling and active participation. Billings 
notes Calvin’s expansive use of participatory language over a wide range of doctrines. He 
says, 
By the 1559 edition of the Institutes, Calvin’s doctrine of participation has been 
expanded to an impressive scope. He has no fewer than thirty-two references in 
Latin to believers participating in Christ (participes), with many more references 
in less direct language.19 The language of participation is used with regard to 
 ustification, baptism, the Lord’s Supper, the Resurrection, the Incarnation, the 
Atonement, the imago Dei and participation in God. In addition, Calvin has 
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expanded the accompanying themes of union with Christ, union with God, 
engrafting into Christ, and adoption.20 
 
The doctrine of union of God and humanity, both in Christ as incarnational and in the 
believer as soteriological is fundamental to Calvin’s theology. Billings concurs. In a 
lengthy but rich overview of Calvin and his doctrine of participation, Billings says: 
Through his engagement with biblical and catholic sources (especially Irenaeus, 
Augustine, and Cyril of Alexandria), Calvin develops a wide-ranging and 
emphatic doctrine of participation. In prayer, the sacraments, and obedience to the 
law, believers are incorporated into the Triune life: as believers are made 
“completely one” with Christ by faith, the Father is revealed as generous by his 
free pardon, and the Spirit empowers believers for lives of gratitude. In this way, 
Calvin’s strong account of divine agency enables, rather than undercuts, human 
agency in sanctification. Grace fulfills rather than destroys nature, so that 
believers may “participate in God,” the telos of creation. Moreover, “participation 
in Christ” is inseparable from participation in loving relationships of social 
mutuality and benevolence, both in the church and beyond the walls. At every 
stage, Calvin’s account of participation in Christ is grounded in a participatory 
vision of human activity and flourishing.21 
 
 Habets observes that within Calvin’s soteriology three “distinct but interrelated 
‘unions’ are presented. The first is the incarnational union, the second, the unio mystica, 
and the third, a spiritual union.”22 The first makes mutual indwelling possible. The second 
type of union describes the mystery of the mutual indwelling and active participation. 
The third type extends the union to a trinitarian mutual indwelling and active 
participation. All three speak to Calvin’s logic of soteriology as union with Jesus Christ 
and therefore support the claim his soteriology is perichoretic in nature. 
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 Calvin’s incarnational union refers to “the mediating bond of union” between 
humanity and divinity in Christ. 23 In response to Osiander’s dividing of Christ Calvin 
says, “We, indeed, do not divide Christ, but hold that he who, reconciling us to God in his 
flesh, bestowed righteousness upon us, is the eternal Word of God; and that he could not 
perform the office of Mediator, nor acquire righteousness for us, if he were not the 
eternal God
.”24 Calvin also states, “It is clearly gathered from Scripture that the one person 
of Christ is composed of two natures, but so that each has its peculiar properties 
unimpaired.25 In addition, Calvin says in response to Servetus regarding the dual nature of 
Christ: 
For in the same sense in which he elsewhere says, that “though he was crucified 
through weakness, yet he liveth by the power of God,” (2 Cor. 13:4), so he now 
draws a distinction between the two natures. They must certainly admit, that on 
account of his mother he is called the Son of David, so, on account of his Father, 
he is the Son of God, and that in some respect differing from his human nature. 
The Scripture gives him both names, calling him at one time the Son of God, at 
another the Son of Man. As to the latter, there can be no question that he is called 
a Son in accordance with the phraseology of the Hebrew language, because he is 
of the offspring of Adam. On the other hand, I maintain that he is called a Son on 
account of his Godhead and eternal essence, because it is no less congruous to 
refer to his divine nature his being called the Son of God, than to refer to his 
human nature his being called the Son of Man.26 
 
Thus, Calvin held and taught the mediatorial union of divinity and humanity in the 
incarnation of Jesus Christ. Furthermore, while elaborating on the incarnation of Jesus 
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Christ as essential for humanities salvation, Calvin clearly displays his understanding of 
the importance of the incarnational union for a disciple’s salvation. He says: 
It deeply concerned us, that he who was to be our Mediator should be very God 
and very man. If the necessity be inquired into, it was not what is commonly 
termed simple or absolute, but flowed from the divine decree on which the 
salvation of man depended. What was best for us, our most merciful Father 
determined. Our iniquities, like a cloud intervening between Him and us, having 
utterly alienated us from the Kingdom of heaven, none but a person reaching to 
him could be the medium of restoring peace. But who could thus reach to him? 
Could any of the sons of Adam? All of them, with their parents, shuddered at the 
sight of God. Could any of the angels? They had need of a head, by connection 
with which they might adhere to their God entirely and inseparably. What then? 
The case was certainly desperate, if the Godhead itself did not descend to us, it 
being impossible for us to ascend. Thus the Son of God behooved to become our 
Emmanuel, the God with us; and in such a way, that by mutual union his divinity 
and our nature might be combined; otherwise, neither was the proximity near 
enough, nor the affinity strong enough, to give us hope that God would dwell with 
us; so great was the repugnance between our pollution and the spotless purity of 
God.27 
 
The incarnational nature of Jesus Christ has soteriological importance for Calvin who 
believed that if Jesus was not fully God and fully man, he could not be Savior. In this 
way, Calvin speaks of a second but related union of believer to Christ, the unio mystica.  
 The unio mystica refers to a believer’s union with Christ with all its benefits. 
For Calvin, the “fundamental basis of the unio mystica is to ‘put on Christ’ and to be 
‘engrafted into him’.”28 Calvin says: 
Therefore, that joining together of Head and members, that indwelling of Christ in 
our hearts—in short, that mystical union—are accorded by us the highest degree 
of importance, so that Christ, having been made ours, makes us sharers with him 
in the gifts with which he has been endowed. We do not, therefore, contemplate 
him outside ourselves from afar in order that his righteousness may be imputed to 
us but because we put on Christ and are engrafted into his body—in short, 
                                                 
 
27 
Ibid., II, xii, i. 
 
 
28 
Habets, Theosis in the Theology of Thomas Torrance, 99.  
126 
 
because he deigns to make us one with him. For this reason, we glory that we 
have fellowship of righteousness with him.29 
 
Calvin elevates the doctrine of a disciple’s union with Christ as of “the highest degree of 
importance.” In clear language, he states that believers have the “indwelling of Christ” in 
their hearts that makes them “sharers with him in the gifts with which he has been 
endowed.” Indeed, he states believers are “one” with Christ. This oneness with Christ 
also has salvific ramifications:  
It is that thus engrafted into him we are already, in a manner, partakers of eternal 
life, having entered the Kingdom of God through hope. This is too little: we 
experience such participation in him (eius participationem) that, although we are 
still foolish in ourselves, he is our wisdom before God; while we are sinner, he is 
our righteousness; while we are unclean, he is our purity; while we are weak, 
while we are unarmed and exposed to Satan, yet ours is that power which has 
been given him in heaven and on earth to crush Satan for us and shatter the gates 
of hell; while we still bear about with us the body of death, he is yet our life. In 
brief, because all things are ours and we have all things in him, in us there is 
nothing. Upon this foundation we must be built if we would grow into a holy 
temple to the Lord.30 
 
For Calvin, the “foundation” on which a disciple grows is not a declarative statement 
external to him but an inward and active experience of “participation in [Christ].”31 
Juridical, mystical and personal are all vital components of salvation for Calvin. 
Furthermore, Calvin’s concept of  ustification is vitally linked with Jesus’ active 
obedience. Calvin enquires, “If it is asked, in what way are we  ustified? Paul answers, by 
the obedience of Christ. Did he obey in any other way than by assuming the form of a 
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servant?”32 Here is Calvin’s theology of Christ’s active obedience that Torrance built on 
as equally essential for justification and salvation as his passive obedience in 
surrendering to the cross. Christ is the eternal Logos who took on flesh and the form of a 
servant in order to justify and save humanity by a believer’s participation in him by grace 
through faith.  
 The third, spiritual union focuses on the mediating role of the Holy Spirit as the 
“unitive bond” of relational participation with Christ.33 Calvin says the “Holy Spirit is the 
bond by which Christ effectively unites us to himself.”34 Elsewhere he states, “Therefore, 
as we have said that salvation is perfected in the person of Christ, so, in order to make us 
partakers of it, he baptizes us ‘with the Holy Spirit and with fire,’ (Lk 3:16), enlightening 
us into the faith of his Gospel, and so regenerating us to be new creatures. Thus cleansed 
from all pollution, he dedicates us as holy temples to the Lord.”35 In addition and within 
the context of the Lord’s Supper, Calvin succinctly says, “The Spirit is the bond of our 
union with Christ.”36 Jesus Christ lays the doctrinal foundation for this bond in his 
Farewell Discourse. He says in John 14:17-20,  
And I will ask the Father, and he will give you another Helper, to be with you 
forever, even the Spirit of truth, whom the world cannot receive, because it 
neither sees him nor knows him. You know him, for he dwells with you and will 
be in you. I will not leave you as orphans; I will come to you. Yet a little while 
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and the world will see me no more, but you will see me. Because I live, you also 
will live. In that day you will know that I am in my Father, and you in me, and I 
in you. 
The Holy Spirit, in uniting a disciple with Jesus, unites him with the Father, who Jesus 
indwells. Therefore, it is because the Spirit indwells a believer that the Father and Son 
also indwell him. The language of “in you” and “you in me” speaks to the previously 
mentioned dual role of Jesus as both guest and host to a disciple respectively.   
 Habets quotes Seng-Kong Tan in summarizing Calvin’s spiritual union 
understanding. He says,  
Through the unitive operation of the Holy Spirit, Christ and the elect are brought 
into reciprocal relationship. The one is the humanward trajectory—Christ’s 
participation in us—where “he had to become ours and to dwell within us”; the 
other is the Christward movement—our participation in Christ—where we are 
said to be “engrafted into him” [Rom 11:17], and “to put on Christ” [Institutes 
3.1.1].37  
 
This is Calvin’s spiritual union that is similar to but distinct from his unio mystica and 
incarnational union and together forms his understanding of the union of Christ with 
humanity as one that utilizes mutual indwelling and active participation concepts. 
Therefore, it is appropriate to describe his soteriological view as being a third kind of 
perichoretical relationship.  
 The doctrines of theosis and particularly perichoresis show that a disciple of Jesus 
Christ does not fake or merely imitate their performative faith as image bearers of Christ, 
but actually “put on Christ” in a real way. Furthermore, because it is the ascended Christ, 
this “putting on” is eschatological and representational in nature as the telos of 
theodramatic discipleship. Therefore, a disciple’s formative and performative acts of faith 
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create a distinctive witness to the already and not yet nature of who they are in Jesus 
Christ. Furthermore, to “put on Christ” is the faith act of discovering and displaying the 
drama of Christ-centered witness. Moreover, these faithful acts are naturally ethical acts 
of obedience to Christ.  
 
Theotic Witness and Theodramatic Discipleship 
 
 It was demonstrated that theosis is a rich and historical means of understanding 
the telos of salvation as being partakers of the divine nature. Theosis was shown to 
consist of (in part) a creational foundation in which the imago Dei was the highest 
ontological nomenclature for humanity and love was the highest ethical act of humanity. 
Next, the incarnation of Jesus Christ, his whole life, death, resurrection and ascension 
secured the advancement of humanity towards its telos as image bearers of God. The 
Holy Spirit actualizes this salvific possibility by applying the saving and beneficial work 
of Christ in a disciple’s life through a perichoretic relationship in Christ. This 
perichoresis is a third type, grounded in the incarnational and trinitarian types. It is 
because of a disciple’s union and participation in Christ (and therefore the Father) via the 
Holy Spirit that she may once again image the Triune God of love. That is, she images 
God by loving God and loving one another. In theodramatic language, this is theotic 
witness and as such, is inseparable from and inherent to discipleship. Furthermore, it is 
what Paul means when he says disciples are to “put on Christ.” 
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Evangelism and the Logic of Witness and Love 
 
 For Calvin, to be united with Christ and to “put on” Christ are indivisible. Billings 
says of Calvin’s theology,  
Participating in Christ and obeying the law are not separate acts for believers. 
Rather, obedience to the moral law and participation in Christ are inseparable 
dimensions of God’s gracious accommodation to reunite humanity to God. . . 
Because of this theology of accommodation, Calvin can bring into close 
relationship the incarnation and the requirements of love.38
  
 
Therefore, formative faith nourished by the full Gospel of Jesus Christ prepares disciples 
to be disponible so that they might respond to God and others with love. This is fitting 
performative faith. Faithful responses of love, in thought, feeling, word and deed give 
witness to Jesus Christ and God’s kingdom on earth as it is in heaven. Because of the 
perichoretic relationship of the ascended Christ with a disciple by the unitive bond of the 
Holy Spirit, this witness of love has both eschatological and representational significance. 
The former refers to the godly “good work” of presenting the telos of humanity (albeit 
imperfectly) while the latter refers to the intrinsic “good” of being an image bearer and 
witness of Jesus. The first affirms Torrance’s axiom that more is gained in Christ than 
was lost in Adam while the second inverts the axiom the end justifies the means to the 
mean justifies the ends. Both vitally link evangelism with discipleship and separated, 
both evangelism and discipleship become biblically and theologically incoherent.   
 In regards to evangelism, it is theologically more accurate to speak of the mean 
justifying the ends than the end justifying the means. Rationality in line with the end 
justifying the means will say “conversion” is the goal of evangelism while a mean 
                                                 
 
38 
Billings, Calvin, Participation, and the Gift, 159.  
131 
 
justifying the ends rationality will say “witness.” The difference between the two is the 
first emphasizes the results while the second emphasizes the cause. In other words, the 
former is product orientated (conversion) while the latter is identity orientated (witness). 
Theodramatic discipleship hopes for conversion, prays for it and celebrates it when it 
occurs, but it does not identify evangelism with it. To do so would significantly distort 
evangelism. In a capitalistic and consumer orientated culture that celebrates production 
and profit largely in terms of quantity, it is easy to reduce evangelism to just another tool 
to get more converts (products) into the seats. Thus, theodramatic discipleship rejects the 
logic of production as central or constructive for discovering and displaying the drama of 
Christ-centered witness.  
 When a church adopts the capitalistic mentality that more is better, it risks 
exchanging the Christian logic of witness with the corporate logic of production. This is 
disastrous because it eviscerates evangelism. Quantity is not always better than quality. 
Stone persuasively and forcefully argues the Western Church has embraced the logic of 
production with devastating consequences. He says: 
The prevailing model of practical reasoning employed to a great extent by 
contemporary evangelism is inadequate to the Christian faith, ecclesiologically 
bankrupt, morally vacuous, and tyrannized by a means-ends causality that is 
eschatologically hopeless insofar as it externalizes the means from the end. The way 
this usually works is that once the aim of evangelism is asserted in terms of 
converting, initiating, recruiting, or persuading, strategies are developed and 
implemented, typically on the basis of their strictly utilitarian value in reaching that 
end. Both the “end” and the “means” then tyrannize the church as it is forced to forget 
itself and the One whom it follows in the name of both the end and the means. In the 
process, the church’s fundamental calling to bear faithful witness is edged out in 
favor of what “works.” Moreover, we who have been made witnesses by the Holy 
Spirit fail to be guided in our practice by Spirit-formed virtues such as love, hope, 
faith, presence, patience, humility, and courage, for “witness” has now been hi acked 
by an evangelism that turned it into a tool employed as a means to something else—
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namely, the converting or initiating of other persons. Evangelism finds it all too easy 
to jump ahead to some imagined result and then to adjust the meaning of witness in 
accordance with what will “work” to achieve that result. It forgets that Christian 
witnesses engage in the practice of evangelism for no other reason than that they have 
been made witnesses.39 
 
In short, the end of “converting, initiating, recruiting or persuading,” effectively 
“tyrannizes” the means towards “what works” and then that means tyrannizes the local 
church towards unfaithful witness. Succumbing to both utilitarian and pragmatic 
pressures, evangelism shifts its focus from imago Dei witness to product marketing 
strategies for more converts and in the process subverts and externalizes its essence. Such 
a model is “inadequate to the Christian faith.” A disciple might be a perfect witness, 
perfectly imaging Christ and experience rejection, even persecution and death. This 
failure to convert is not a failure of evangelism nor is it being an unsuccessful witness. 
The persecution and death of Jesus, the perfect evangelist and witness, expose the folly.  
 The logic of production operates by changing evangelism strategies, tactics, and 
content (the means) in order to “win” the person over (the end). However, the success or 
failure of evangelism is not located externally in results but internally as the very nature 
of Christian witness. Therefore, truthful witness is evangelistic success and false witness 
is evangelistic failure. Jesus Christ, the perfect image of God, never failed because he 
always presented truthful witness of God even though many hated him and refused to 
believe in him.  
 United within the logic of witness, theodramatic discipleship understands 
evangelism as possessing both a general and specific sense. The general sense posits that 
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a disciple is a witness by nature, created and redeemed in Christ and being conformed to 
his image. Thus, a disciple is an imperfect image of the perfect Image. The specific sense 
is the act of proclaiming the Gospel of Jesus Christ to those who are not currently 
believers. Bryan Stone describes these two senses this way: 
Evangelism is not one thing, but many things. In the first place, we may speak of 
evangelism as an intrinsic quality of all Christian praxis, or simply as witness 
(martyria), precisely because to live faithfully as Christians in the world is to 
evangelize by sheer presence. In fact, I should like to argue that the logic of 
evangelism, whatever else we may want to say about it, is first and foremost the logic 
of witness. Literally everything Christians do—indeed, the very existence of the 
church alone with its distinctive social patterns and processes—may properly be 
construed as evangelism. On the other hand, we may also understand evangelism as a 
distinct, identifiable, socially established, cooperative, and intentional practice. . . . I 
can see no good reason that evangelism cannot have both this general meaning and 
this specific meaning as long as we insist on keeping the two bound together so that 
each completes and informs the other.40 
 
Jesus’ prophetic words to the disciples in Acts 1:8 signify the general sense, “But you 
will receive power when the Holy Spirit has come upon you, and you will be my 
witnesses in Jerusalem and in all Judea and Samaria, and to the end of the earth.” The 
specific sense is exemplified in Jesus’ command to the disciples in Mark 16:15, “And he 
said to them, “Go into all the world and proclaim the Gospel to the whole creation.” 
Holding both the general and specific senses expands the minimalist view and explicitly 
advocates for the disciple’s life to be an act of worship and witness of the Triune God.   
The Evidence of Love 
 The logic of evangelism as witness is intrinsically a logic of love. When Jesus 
was asked what the greatest commandment is he responded, “You shall love the Lord 
your God will all your heart and with all your soul and with all your mind. This is the 
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great and first commandment. And a second is like it: You shall love your neighbor as 
yourself. On these two commandments depend all the Law and the Prophets” (Mt. 22:37-
40). In addition, Paul insists that between faith, hope and love, the greatest is love (1 Cor 
13:13). Furthermore, the Apostle John declares ontologically that God is love (1 Jn 4:8). 
Love is an essential aspect of God’s identity, Father, Son and Holy Spirit. Therefore, 
humanity created in the image and likeness of God must image love. This means the 
perfected end of humanity in Christ by the Holy Spirit is embodied and enacted love for 
God and for one another. 
 For theodramatic discipleship, the highest and clearest expression of human 
obedience and faithfulness to God is love. Consequently, a disciple’s greatest witness to 
God as his image bearer is a witness of love. Indeed, Jesus says, “By this all people will 
know that you are my disciples, if you have love for one another” (Jn 13:35). In this way, 
evangelism extends beyond a particular act some people do, some of the time, with some 
people to a constitutive property of faith for all disciples and at all times. Stone says, “It 
is important to emphasize the way evangelism is not only a distinct and necessary 
practice in its own right but also a quality of the comprehensive praxis of Christian faith 
in and through which the Holy Spirit is at work bearing embodied witness.”41 As 
embodied witness, a disciple does not simply give external witness to God “out there” but 
gives internal witness of God “in here.” In that sense, evangelism as embodied witness 
expresses outwardly what is true inwardly. In other words, love is the explicit ethical 
expression of the soteriological reality of union with God.  
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 The Apostle John makes it abundantly clear that love is not optional for a 
believer—it is essential. Furthermore, knowing God (or better yet, known by God), 
loving God, abiding in God and loving others are all so closely linked they are nearly 
synonymous with one another. The Apostle John profoundly writes: 
Beloved, let us love one another, for love is from God, and whoever loves has 
been born of God and knows God. Anyone who does not love does not know 
God, because God is love. In this the love of God was made manifest among us, 
that God sent his only Son into the world, so that we might live through him. In 
this is love, not that we have loved God but that he loved us and sent his Son to be 
the propitiation for our sins. Beloved, if God so loved us, we also ought to love 
one another. No one has ever seen God; if we love one another, God abides in us 
and his love is perfected in us. By this we know that we abide in him and he in us, 
because he has given us of his Spirit. And we have seen and testify that the Father 
has sent his Son to be the Savior of the world. Whoever confesses that Jesus is the 
Son of God, God abides in him, and he in God. So we have come to know and to 
believe the love that God has for us. God is love, and whoever abides in love 
abides in God, and God abides in him. By this is love perfected with us, so that 
we may have confidence for the day of judgment, because as he is so also are we 
in this world. There is no fear in love, but perfect love casts out fear. For fear has 
to do with punishment, and whoever fears has not been perfected in love. We love 
because he first loved us. If anyone says, “I love God,” and hates his brother, he is 
a liar; for he who does not love his brother whom he has seen cannot love God 
whom he has not seen. And this commandment we have from him: whoever loves 
God must also love his brother (1 Jn. 4:7-21). 
 
John declares that being loved by God, loving God and loving one another comprise a 
unitive whole and are inseparable. This is theotic witness. However, a disciple of Jesus 
will necessarily struggle against the defeated but dangerous sinful nature and often not 
love well nor give credible witness to the veracity of the Gospel of Jesus Christ, nor feel 
loved by God (Rom 7:15-20). Nevertheless, this is what a disciple strives to be and do 
and know as an image bearer of God. When sin occurs he, moved by the Holy Spirit, 
turns and moves back in line with the truth of the Gospel. Thus, repentance is a 
significant sign and witness of a disciple of Jesus and a marker of saving faith.  
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 Theotic witness of embodied love manifests in specific acts of devotion towards 
others and as such are evidence of theodramatic discipleship. C.S. Lewis’ book, The Four 
Loves is theodramatically practical for theotic witness.42 Lewis explains the four different 
Greek words for the English word “love” found in the New Testament of the Bible. Each 
word expresses a distinct facet of love. The first is storge and it refers to the affectionate 
facet of love most clearly seen between parent and child. Storge is expressed when a 
person feels relational comfort, appreciation and satisfaction in a familiar person or thing 
and is the least discriminating of the loves. The second facet of love is philia. Philia is 
friendship and it creates companionship when a common insight or interest is shared. 
Eros is the third facet of love and it creates romance between a man and a women. Eros 
focuses on the whole person, not just the physical. These three loves are basic loves that 
each person needs and is able to give to others. The fourth love however, is divine love 
that fulfills and unites the prior three loves. This love is agape and it is the main word 
used of God’s love for his disciples and the love disciples are to express to God and 
others. Thus, disciples image God when they act in love through affections, friendships 
and romance that are elevated and fully expressed in unconditional, other-orientated 
agape love. In the fullest sense, love is the motivation, mode and method of evangelism 
and the perfect expression of the disciple as imago Dei. Therefore, loving others in Christ 
expresses both the logic of witness and the logic of love as intrinsic to being a 
theodramatic disciple of Jesus Christ. 
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Putting On Christ as Theotic Witness of Love 
 
 The Apostle Paul, after eleven chapters of explaining formative faith centered on 
the Gospel of Jesus Christ to the Christians in Rome, shifts focus towards the good works 
of performative faith in chapters twelve to sixteen.43 Referencing Jesus’ answer to what 
the greatest commandment is, Paul summarizes the motivation and mode of performative 
faith saying, “Owe no one anything, except to love each other, for the one who loves 
another has fulfilled the law” (Rom 13:8). The only thing disciples owe others is 
reciprocating and refracting the love of Christ to them. This is what formative faith 
prepares a disciple to do—the faithful performance of love towards others. Six verses 
later, he commands the disciples to “put on the Lord Jesus Christ, and make no provision 
for the flesh, to gratify its desires.” In other words, to “walk properly” (Rom 13:13) in 
love is to “put on Christ.”  
 Putting on Christ is theatrical language. Proper nurturing of formative faith 
through faithful engagement with the biblical narrative, doctrines, creeds and confessions 
of the Church, and through spiritual disciplines creates disponibility so that performative 
faith may produce the theotic witness of love by the person of the Holy Spirit. This 
theotic witness has an already but not yet dynamic. In Galatians 3:27 Paul says that a 
disciple has already put on Christ in baptism and in Romans 13:14 Paul says the disciple 
is to put on Christ. The former speaks towards a disciple’s identity as a new creation in 
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Christ while the latter relates to the ongoing obedience of faith (Rom 1:5; 16:26) with 
Christ. This obedience of faith is the growing in conformity to the image of Jesus (Rom 
8:29; Gal 4:19) by putting off the old nature (Col 3:9; Eph 4:22) and putting on the new 
(Col 3:10; Eph 4:24). Therefore, disciples are called to faithfully stay in character. 
 A disciple’s obedience of faith, as it pertains to performative faith, is not mimicry 
or simple outward imitation of the acts of Jesus but the outward manifestation of the 
inward reality of regeneration and renewal as new creations in Christ by the Holy Spirit. 
Vanhoozer says, “what disciples ultimately must act out is not fiction (what if) but reality 
(what is), their being in Christ.44 Consequently, disciples act out what they are in Christ.45 
Thus, Vanhoozer is led to say, “God has cast human beings in the play of the world to be 
not mask-wearing persona but holy icons, persons who with ‘unveiled faces’ (2 Cor 3:18) 
increasingly reflect God’s character in all they do and so: ‘You shall be holy, for I am 
holy’” (1 Pt 1:16).46 To put on Christ is to act out Christ from that which a disciple is in 
Christ.  
 Putting on Christ is the work of faith, formative and performative that gives 
distinctive witness to the already but not yet eschatological nature of being in perichoretic 
relationship with the ascended Jesus. Vanhoozer articulates this well in reference to the 
insight of Ridderbos. He says: 
In acting out the life of Christ, disciples are neither relying on their moral efforts 
nor pretending to be something [they] are not; they are rather participating in what 
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is eschatologically the case, namely, that disciples “are his workmanship, created 
in Christ Jesus for good works” (Eph 2:10). As Herman Ridderbos rightly 
observes, the change of costume—the putting off of the old man and the putting 
on of the new—is not something we do (a step in our personal ordo salutis) but 
something the triune God has accomplished (an event in the historia salutis): “If 
anyone is in Christ, there is a new creation” (2 Cor 5:17). What is in Christ—our 
new humanity—is meant “not first of all in a personal and ethical sense, but in a 
redemptive-historical, eschatological sense.”47 
 
However, this does not mean there is no personal or ethical dynamic of being in Christ. It 
does mean relational and ethical acts of love flow out of the soteriological work of Christ 
through the person and power of the Holy Spirit. The Christian life is working out 
salvation with “fear and trembling, for it is God who works in [a disciple], both to will 
and to work for his good pleasure” (Phil 2:12b-13). Therefore, to put on Christ is to 
perform fittingly to God’s will as image bearers of Christ’s love. This is the drama of 
Christ-centered witness. 
 The eschatological bent of soteriological union with Christ is important. Wright 
says, “This after all, is God’s missionary purpose, the point of the whole drama: to bring 
heaven down to earth. Christian living in the present consists of anticipating this ultimate 
reality through the Spirit-led, habit-forming, truly human practice of faith, hope, and 
love.”48 As individual and as community, a disciple and disciples give witness to an 
alternative community from that of the world, faithfully presenting Christ and the 
Kingdom of God to the empires of world.  
 An important ethical corollary to a believer’s perichoretic relationship with God 
and the act of putting on Christ is possessing the “mind of Christ” (1 Cor 1:16; Phil 2:5). 
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In context, Paul is describing why unbelievers are unable to understand the spiritual 
truths of God because they do not have the Spirit of God. Paul says, “Now we have 
received not the spirit of the world, but the Spirit who is from God, that we might 
understand the things freely given us by God” (1 Cor 2:12). He then goes on to say “The 
natural person does not accept the things of the Spirit of God, for they are folly to him, 
and he is not able to understand them because they are spiritually discerned. . . . But we 
have the mind of Christ” (1 Cor 2:14-16). To put on Christ, through the unitive bond of 
the Holy Spirit is to have the “mind of Christ” so that a disciple’s actions originate not 
from the folly of the world but from within the “wisdom of God.” Thacker says that 
participation in the mind of Christ,  
Does not mean some form of quasi-physical transformation in which my mind is 
replaced by the mind of Christ. Rather, participation means the process in which 
the Spirit enables me to simulate the thought processes of Jesus Christ. Just as my 
created humanity enables me to replicate the patterns of thinking that another 
possesses, so my pneumatologically enabled rationality enables me to think as 
Christ thinks.49  
 
When Paul says in Romans 12:2 to be transformed by the renewing of the mind and not 
to conform to the world, it is reasonable to believe putting on Christ and therefore 
participating and possessing the mind of Christ is what he is referring to.  
 The theology of theodramatic discipleship is extensive and deep, providing a 
robust and resilient framework for utilization as a fecund model and metaphor. A 
significant benefit of the model is its practical application into ethics as previously 
alluded to. Theodramatic discipleship’s theotic witness of love is a kind of knowing God 
that “consists in a perichoretic participation in God which operates tacitly to enable a 
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pneumatological interpretation of the revelation of Jesus Christ.”50 In other words, a 
disciple’s knowledge of God and her “love of the Other are radically integrated.”51 A 
Spirit empowered union of believer with God manifests as stuttering yet progressive acts 
of love for God, for the other and for the life of the world when disciples train in 
godliness through intentional acts of formative and performative faith.  
 
Practicing Theodramatic Discipleship 
 
 1 Timothy 4:7-8 says, “Have nothing to do with irreverent, silly myths. Rather 
train yourself for godliness; for while bodily training is of some value, godliness is of 
value in every way, as it holds promise for the present life and also for the life to come.” 
According to the Apostle Paul, imaging Christ is not a passive or natural activity but one 
that requires intentional and supernatural training in godliness. Richard Foster and 
Willard pioneered a renewed awareness for the significance of training through spiritual 
disciplines as a means towards growth and development as disciples of Jesus Christ, and 
therefore theotic witnesses.52  
A spiritual discipline, in the most general sense, is any activity that helps a 
disciple become more like Christ inwardly and outwardly without harming himself or 
others. Willard captures the goal of the disciplines saying, “We can, through faith and 
grace, become like Christ by practicing the types of activities he engaged in, by arranging 
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our whole lives around the activities he himself practiced in order to remain constantly at 
home in the fellowship of the Father.”53 This “fellowship of the Father” connects the 
disciplines with theotic witness primarily as formative expressions of love through our 
perichoretic relationship in Christ by the person of the Holy Spirit. Willard succinctly 
summarizes theodramatic discipleship’s stance towards the disciplines when he says the 
disciplines are acts of love with a “resolute will to be like him who we love.”54 Willard 
also organizes the disciplines, or exercises into two basic categories, disciplines of 
abstinence and disciplines of engagement. Each can be formative and performative faith 
operations.  
 The disciplines of abstinence refrain from something or some activity. They 
include but are not limited to solitude, silence, fasting, frugality, chastity, secrecy and 
sacrifice.55 However, abstinence from a person or thing does not imply there is anything 
essentially wrong with it or the desire for it. Nevertheless, because of the disordered 
condition of humanity, basic desires can and will ultimately serve as host to sins in a 
disciple’s life. For example, the seven deadly sins of pride, lust, anger, envy, laziness, 
greed, and gluttony are each an example of a legitimate desire gone wrong. Lust is love 
gone wrong. Greed is need gone wrong. Laziness is rest gone wrong etc. Thus, 
disciplines of abstinence heighten awareness and facilitate breaking sinful habits. 
Furthermore, disciplines of abstinence make room for disciplines of engagement. That is, 
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they help remove what might be in the way of a disciple being able to intentionally focus 
and participate with the Living God. Willard says, “Abstinence and engagement are the 
outbreathing and inbreathing of our spiritual lives.”56 In the metaphor of life as breath, 
disciplines of abstinence remove the carbon dioxide in order to make room for the life 
giving oxygen that is God.  
 Disciplines of engagement open disciples up to more deeply and passionately 
experience the indwelling and participative presence of God. They include but are not 
limited to study, worship, celebration, service, prayer, fellowship, confession and 
submission.57 When exercises of abstinence create space and opportunities for formative 
development and performative expression, exercises of engagement fill it. Theodramatic 
discipleship training is not simply to refrain from others (solitude) and noise (silence) in 
order to avoid relationships or listening but precisely to engage them both in Christ. 
Disciples refrain from others and noise to attend more intentionally to being with God 
and hearing God so that they might more consistently and effectively attend to being with 
God and hearing him in the myriad of daily improvisational activities and events. In a 
general and negating way, disciplines of abstinence are faith actions that put off the world 
and in a general and validating way, disciplines of engagement are faith actions that put 
on Christ.  
 Training is intrinsically vital to being a disciple of Jesus Christ. Consequently, 
theodramatic discipleship requires the indispensible features of “time and repetition.” 
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Hauerwas, in collaboration with James Fodor and grounded in the improvisational work 
of Wells says,  
Neither performance nor improvisation is an instance of simple, undifferentiated 
doing. Rather, they are timeful, disciplined, ruled unfoldings of action. As such, 
they require attention, alertness, and concentration, all of which bespeaks the hard 
labor of patience intrinsic to Christian faith. This kind of attention, of course, is 
not something that can be mastered or attained once and for all, but requires 
continual practice, repeated rehearsals, ongoing performance, fresh 
improvisations. Time and repetition are thus uneliminable features of performance 
theologically construed.58 
 
Disciples are continually engaging the “hard labor” of becoming conformed to the image 
of Jesus within a culture that can be both hospitable and hostile. This ongoing work 
matures and frees the disciple to act fittingly in any improvisational setting, be it hostile 
or hospitable, so that she might image Christ winsomely and credibly. Hauerwas and 
Fodor say, “the intelligibility (and hence the persuasiveness) of Christian faith springs not 
from independently formulated criteria, but from compelling renditions, faithful 
performances.”59 Indeed, theodramatic discipleship interacts with the disciplines of faith 
so that faithful (fitting) performance as image bearers of Christ might shine forth.
                                                 
 58 Stanley Hauerwas and James Fodor, “Performing Faith: The Peaceable Rhetoric of God’s 
Church,” in Performing the Faith: Bonhoeffer and the Practice of Nonviolence (Grand Rapids, MI: Baker 
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CHAPTER 6 
 
GOALS AND PLANS FOR THEODRAMATIC DISCIPLESHIP 
 
   
 From River Rock's experience and perspective, a critical need in the church today 
is the development of a discipleship culture that unites conversion to Christ with living in 
and for Christ. James 1:22 says that we are not to be hearers of God’s word only, but to 
do it. Furthermore, Jesus says the person who hears his words and does them is similar to 
a house built upon a rock (Mt 7:24-27). When the storms of life come, he will remain 
standing. Conversely, those who hear Jesus’ words but do not do them are likened to a 
house built upon sand. When the storms of life come, they collapse. Theodramatic 
discipleship is a model of human development grounded in Jesus Christ, the Rock and 
aimed towards faithful living within the unfolding Theodrama as witnesses of his in both 
stormy and pleasant times. As such, it is a model that seeks to facilitate the development 
of a flourishing discipleship culture as a normative constituent of the local church. There 
are ten significant theological implications that testify to the comprehensive and unifying 
scope and therefore value of theodramatic discipleship for utilization in creating a 
discipleship culture within the local church.  
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The Value of Theodramatic Discipleship 
 
 The first valuable implication of theodramatic discipleship is its coherence across 
the lifespan, incorporating both the young and elderly as normative contributors and 
recipients of a church’s discipleship culture. The beginning and ending of life provide 
unique opportunities and challenges to discipleship. The beginning of life navigates the 
development of identity as a child moves from adolescence to adulthood and the end of 
life often navigates identity destruction to the corrosive and eroding effects of memory 
deterioration.  
James Marcia, building on the seminal work of Erik Erickson in identity 
development, describes four identity statuses that assess the extent of identity exploration 
and commitment. Because identity awareness is an important goal of theodramatic 
discipleship, these identity statuses become helpful tools for assessing changes in identity 
over a lifetime. Marcia and Jane Kroger summarize the statuses from a study they did this 
way: 
Two status groups were high in commitment. One group had arrived at 
commitments via an exploratory process and was called identity achievement. The 
second committed group had proceeded by taking on commitments from 
significant others, with little or no exploration, and was called foreclosure. 
Identity achievements were seen as having “constructed” identities; foreclosures 
were considered to have “conferred” identities. They seemed to be heirs to a 
bequeathed identity rather than having formulated their own via an exploratory 
process. The other two statuses were characterized by a low degree of 
commitment. Moratoriums were struggling to reach commitments and were 
engaged in an exploratory period. Identity diffusions were not committed and had 
undergone little meaningful exploration. These two groups were distinguished by 
differences in a sense of concern and direction. Moratoriums were actively 
attempting to form an identity and were torn between alternatives. Their future 
directions were present but vaguely defined. Moratoriums were, optimally, a 
prelude to eventual identity achievement. Diffusions were relatively directionless, 
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unconcerned about their lack of commitment, and easily swayed by external 
influences.1 
 
Ideally, identity development attains identity achievement as an adult. Up until 
adolescence, children first experience diffused and foreclosed identity statuses, adopting 
what they learn about who they are from those raising them. Adolescence marks the 
transition from diffusion or foreclosure to achievement via moratorium. Adolescence is 
the time of searching and wrestling with the question of “Who am I?” It is a time of 
deciding whether to accept or reject an inherited identity. This is moratorium. Either 
embracing her inherited identity from childhood or adopting another is gaining 
achievement. Simply holding to an inherited identity because that is what someone else 
believes is remaining in foreclosure. Wandering from identity to identity is remaining in 
diffusion. Since identity achievement is the desired end, the statuses become useful for 
awakening awareness and providing guidance towards an informed commitment to be a 
follower of Jesus Christ. In biblical language, identity achievement approximates 
“counting the cost” of discipleship and moving forward in faith (Lk 14:25-33).  
 Traversing adolescence is becoming lengthier and harder and therefore presenting 
new challenges for youth discipleship development. Navigating it in a postmodern culture 
can take up to fifteen years so that the twenties are the new teens.2 Furthermore, 
privileged postmodern cultures are just as likely to create dysfunction as underprivileged 
ones. Madeline Levine warns against the dangers of privileged lives saying: 
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While the houses my young patients live in are often lavish, their internal homes 
are impoverished. Well-meaning parents contribute to problems in self-
development by pressuring their children, emphasizing external measures of 
success, being overly critical, and being alternately emotionally unavailable or 
intrusive. Becoming independent, and forging an identity becomes particularly 
difficult for children under these circumstances.3 
 
Moreover, in a postmodern culture, embracing a multiplicity of identities leads to identity 
confusion and incoherence.4 While sounding like freedom to some, the practice of 
shifting identity from situation to situation (identity diffusion) creates a prison of 
emptiness and liquidity instead of fullness and solidity. In essence, it creates a context for 
becoming lost and ungrounded. Thus, in a postmodern culture in which identity 
development is often delayed, dysfunctional and disordered, discipleship becomes 
especially challenging. Theodramatic discipleship embraces youth identity development 
as a disciple of Jesus by providing youth a clear biblical narrative in age appropriate 
language. This enables discovering and developing a coherent, full and grounded identity 
that results in credible, faithful and believable acts of witness to Jesus and his Kingdom.   
  Approaching the end of life, with declining ability to contribute vocationally, 
declining health and declining memory is challenging. Many feel there is nothing more 
they can do with their lives and simply bide time until death. Mark Freeman calls this 
“narrative foreclosure” that often leads to a wandering self, unmoored from a historical  
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 4 Ruthellen Josselson and Michele Harway eds., Navigating Multiple Identities: Race, Gender, 
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past and without direction or hope for the future.5 Therefore, while early life is primarily 
about discovering and developing a coherent identity, late life is primarily about 
remembering and recovering that identity to avoid drifting into a “wandering” and 
“unmoored” existence. Theodramatic discipleship is equally concerned with thorough 
identity understanding and practice as far as it is possible for the aging as their ability to 
contribute as they once did within the theodrama declines.  
 The improvisational skills of being obvious and reincorporation that Wells 
introduced in connection with performative faith are especially important disciplines for 
the aging. Reincorporation is a memory skill. It seeks to re-integrate stories from the past 
as a means for engaging with the present in a fitting way. Pictures, videos, music and 
trips to important and familiar places are simple ways reincorporation is accomplished. 
Being obvious utilizes stories and images of the past to help an aging disciple remember 
his identity as an image bearer of God without vainly striving to create new information 
that is often immediately lost. However, in the earlier stages of memory deterioration, 
being obvious does include new and creative expressions of improvisational performative 
faith that arise out of new formative faith opportunities. Negative opportunities may 
include the loss of certain abilities or independence while positive opportunities include 
the gain of a new skill or a new experience that aging uniquely presents.  
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 Both ends of life have unique identity challenges.6 Theodramatic discipleship’s 
integration of identity development within the biblical narrative and unfolding theodrama 
provides an encouraging model for healthy identity discovery, development, nurture, 
recovery and maintenance. Another vital discipline at both ends of life is storytelling, 
both the disciple’s story and the biblical story. In early life, storytelling primarily nurtures 
the formative faith operation of identity discovery and development while in late life it 
primarily nurtures the performative faith operation of identity recovery and maintenance. 
River Rock Church initiates and encourages storytelling across and between the ages as a 
vital discipline for formative and performative faith as credible image bearers of God.  
 A second theological conclusion and implication is the expansion of soteriological 
understanding from a solely juridical or mystical emphasis to a personal one that 
simultaneously embraces the prior two. The Evangelical Church in the West typically 
emphasizes the juridical while the Orthodox Church in the East typically emphasizes the 
mystical. Theodramatic discipleship’s panoramic view refocuses salvation to the personal 
without abandoning the juridical and mystical. This tri-fold emphasis will mean for the 
West, paying more attention to the knowable and mystical aspects of the doctrines of the 
incarnation of Jesus, the perichoretic union of believer with the Triune God and the 
actualizing presence of the Holy Spirit. Each of these doctrines, when attended to 
faithfully, enhance the awareness and experience of the participative presence of God 
with a disciple in and through the person of the Holy Spirit.  
                                                 
 6 While these issues can occur anywhere in life, they are more certain at the beginning and end.  
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 The third implication involves shifting an understanding of evangelism from 
conversion to witness for theological correctness in understanding humanities telos as 
image bearers of God. Evangelism is an intrinsic and ongoing witness of “putting on 
Christ” in improvisational performative faith encounters with others. Thus, a 
theodramatic disciple understands discipleship and evangelism in terms of credible 
witness and conformity to Christ rather than successful conversion or religious duty 
respectively. In this way, evangelism reunites with discipleship, removing the false 
dualism and narrow thinking of evangelism being solely an action that precedes 
discipleship. Willard calls this reunion, “discipleship evangelism.”7 Furthermore, 
theodramatic discipleship reveals the inadequacy of doctrinal evangelism such as the 
“four spiritual laws” when isolated from the biblical narrative and unfolding dramalines 
of present day life. In today’s increasingly postmodern culture, evangelism is 
predominately an extended conversation of the full Gospel narrative of Jesus and visible 
demonstrations of its credibility through a faithful performative theotic witness of love.    
 Fourth, theodramatic discipleship emphasizes a disciple being “for” others instead 
of antagonistically situated against them. While he is called out of the world and set 
apart, he is sent back into the world as a theotic witness to the veracity of the Gospel and 
credibility of the Kingdom of God (Jn 17:15-18). A theotic witness seeks to overcome 
differences with hospitality and love as opposed to exclusion, indifference or hate. Thus, 
theodramatic discipleship helps expose “signifiers” within the church that are tacitly 
operating as malformative faith beliefs and consequently, malperformative faith actions. 
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Furthermore, Christ, with his kenotic and theotic orientation for the world, is elevated to 
his proper place as the exemplar par excellence. If hostility towards Christians and the 
Church escalates, theodramatic discipleship prepares disciples to be disponible so that 
they might respond in such a way as to glorify God and demonstrate his transformational 
love of grace, mercy and forgiveness. In this way martyrdom, not violent resistance 
becomes the clearest and most credible witness a disciple can demonstrate.  
 Fifth, theodramatic discipleship seamlessly integrates doctrine, narrative and 
drama into one epistemological and ontological framework that creates the most fecund 
opportunity for Christian identity development and deployment, both individually and 
corporately. Doctrine needs narrative for meaning. Narrative needs drama for action. 
Drama embraces both, bringing each to life. In a postmodern culture that has 
deconstructed the meaning of words so that there is no longer a reliable, common 
vocabulary of understanding, it becomes paramount that all three work in concert for 
intelligible and coherent communication. Furthermore, the theodramatic discipleship 
framework is dynamic in nature, not static. That is, it tacitly operates in four dimensions: 
narrative, drama, time and place. From an actor’s perspective, the biblical narrative 
informs a disciple’s identity, practices and signs; theodrama provides the dramalines the 
disciple inhabits; time provides a disciple’s coherence and progress within the biblical 
narrative and unfolding theodrama respectively and place provides the contextual 
variables of improvisational theotic witness. Theodramatic discipleship challenges a 
disciple and local church to keep from overemphasizing one at the expense of 
154 
 
underemphasizing another. Understanding the dynamic and unified structure of 
theodramatic discipleship protects it from reductionism and distortion. 
 Sixth, theodramatic discipleship embraces the distinct yet unified operations of 
faith, both its formative and performative dimensions. A disconnect between the two is 
lethal (Jas 2:14-26). A formed but unperformed faith is not biblical faith, only internal 
information. Conversely, a performed but unformed faith is not biblical faith, only 
external imitation. When Jesus says, “I never knew you” (Mt 7:23) to the people who 
were prophesying and casting out demons in his name, he was referring to the latter. 
When Jesus says, “Everyone who hears these words of mine but does not do them is like 
a foolish man who built his house on the sand” (Mt 7:26), he is speaking of the former. 
Recognizing the dual operations of faith allows for a greater articulation of its function to 
create faithful disponibility and fittingness. However, there is a risk. Dividing can lead to 
dualism if there is not consistent and intentional effort to hold them together as one. 
Theodramatic discipleship explicitly holds them together.   
 The seventh implication of theodramatic discipleship eliminates the false 
dichotomy between sacred and secular and nurtures a unified vision of seeing the entire 
creation as a theatre for God’s glory and the entire life of a disciple as witness to Jesus 
Christ. Disciples are always “on stage” and are always ready to be and give witness as 
ambassadors of Christ (2 Cor 5:20). Being a disciple of Jesus encompasses all facets of 
life. The Apostle Paul says in Romans 12:1, “Therefore, I urge you, brothers, in view of 
God's mercy, to offer your bodies as living sacrifices, holy and pleasing to God—this is 
your spiritual act of worship.” A disciple’s body is a daily, living sacrifice and cannot be 
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segmented or divided. It is not a compartment or a program in life that she attends to 
when convenient. Jesus and his love via the perichoretic relationship influence everything 
a disciple does with Christ through the person of the Holy Spirit. Jesus’ way of living is a 
disciple’s way of living in the various spheres of life, whether at work, at home, at school 
or in the neighborhood. This is the drama of Christ-centered witness.   
 A disciples’ daily offering of worship as a lifestyle is noteworthy in two particular 
areas, vocation and stewardship. Work, where a majority of life occurs is therefore a 
primary opportunity to experience the grace of God and live abundantly. However, 
leaving God at the front door on the way to work or school can turn it into wasted time. 
This is a theodramatic tragedy. Disciples of Jesus are called to make the most of every 
opportunity, including their vocational and educational work (Eph 5:16). For a disciple to 
live the abundant life in Jesus and be ambassadors of God, work and school must be a 
place where he can glorify him and find God-centered delight. 
  There are two primary matters involving faith at work and school. The first 
knows the Kingdom value vocation and education holds while the second provides life 
giving presence and credible witness instead of false antagonism. The former focuses on 
what a disciple does and the latter on how she does it. Martin Luther speaks to the first 
saying: 
Whatever our individual offices in the world, our mutual vocation is to serve God 
through them. Only look at your tools, your needle, your thimble, your beer 
barrel, your articles of trade, your scales, your measures, and you will find this 
saying written on them. You will not be able to look anywhere where it does not 
strike your eyes. None of the things with which you deal daily are too trifling to 
tell you this incessantly, if you are but willing to hear it; and there is no lack of 
such preaching, for you have as many preachers as there are transactions, 
commodities, tools and other implements in your house and estate, and they shout 
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this to your face: “My dear, use me toward your neighbor as you would want him 
to act toward you with that which is his.”8 
 
A textbook, backpack, phone, desk and computer are all tools to serve God through and 
to work with others for the life of the world. The second primary matter focuses on being 
a theotic witness of love, enduring hostility with grace and perseverance instead of 
instigating, antagonizing or initiating acts of aggression towards another.  
 An undivided life also has extensive implications for how a disciple relates to the 
resources he has been entrusted by God with. Becoming fully alive and being a credible 
witness of Jesus includes money matters. It does not require large amounts of money, but 
a right perspective on it. Theodramatic discipleship’s goal is the experience of “shalom,” 
a sense of wholeness and delight in personal economic dealings. God’s pattern for his 
disciples is a life of freedom from dependence on money and a wholehearted trust in his 
providing for their needs. Jesus says, “What good will it be for a man if he gains the 
whole world, yet forfeits his soul” (Mt 16:26) and, “Do not store up for yourselves 
treasures on earth, where moth and rust destroy, and where thieves break in and steal.
 
But 
store up for yourselves treasures in heaven, where moth and rust do not destroy, and 
where thieves do not break in and steal. For where your treasure is, there your heart will 
be also” (Mt 6:19-21). An undivided life of discipleship focuses on Jesus and his 
Kingdom (Mt 6:33), utilizing God-given resources in generous ways for the flourishing 
of the church as it seeks to be a counter-witness to the empires of the world.  
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 The eighth theological implication is the improvisational character of Christian 
faith and the vital importance of being credible and coherent witnesses in whatever 
situation may arise. Disciples are always “in character” and ready to engage accordingly 
with others, not primarily in unique or spontaneous ways, but in obvious and trained for 
ways. In other words, the training in godliness (1 Tm 4:7-8) that happens today prepares 
a disciple for the improvisational encounters of tomorrow. The key discipline of 
hospitality creates opportunities for dialogue by leading with the will to embrace others 
through overacceptance rather than judgment and blocking. The improvisational nature of 
performative faith serves as a reminder that a disciple is not in sovereign control of any 
scene but a faithful contributor in hospitable cooperation with others. This is important to 
foster the progression of dialogue towards a common telos rather than an imposed one, 
although that may be occasionally appropriate. Much of the toxic charity and 
unintentional hurt in the area of justice evaporates by living faithfully to this knowledge.9   
 Ninth is the emphasis on the vital role identity development plays so that a 
disciple might faithfully live as image bearers of God according to the narrative of God 
within the unfolding drama of God. Theodramatic discipleship asserts that identity directs 
a disciple’s action and attitude. That is, a focused and clear identity will catalyze actions 
and attitudes that are in line with it. Scattered and multiple identities will catalyze actions 
and attitudes that are confused and often contradictory. A butterfly, transformed from a 
caterpillar is no longer a caterpillar but a butterfly. It has become its created telos. 
However, if that butterfly thought of itself in terms of being a caterpillar (let alone a host 
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of other potential identities), then conflicting actions ensue. Some will be in line with a 
butterfly while others will be in line with a caterpillar. Regardless of actions, a butterfly’s 
identity is a butterfly, not a caterpillar. Therefore, to think and act as a caterpillar is 
contrary to who and what it really is.  
 Embracing multiple primary identities when there is only one means all others are 
false. A Creator implies the created possess a particular design, identity and function 
given by the Creator. A disciple is not free to decide for himself what he is supposed to 
be, only to discover it and fulfill it. For example, if a person creates a cup for drinking, no 
matter what anyone else thinks of it or uses it for, its original identity is still a cup. 
Original design cannot be changed, only disregarded or distorted. For a disciple of Jesus, 
their original identity is an image bearer of God (Gn 1:26-27) with a significant number 
of roles this master identity oversees.10 These roles include but are not limited to being a 
child of God, a soldier of God, an ambassador of God, light, salt, members of the body of 
Christ, male, female, husband, wife and many more. Each of these roles are governed by 
the master identity of image bearer of God, or imago Dei so that a disciple images God as 
a child of God, soldier of God, ambassador of God and so on.   
 The tenth theological implication is the normative nature of discipleship for a 
Christian. To be a Christian is to be a disciple of Jesus and to be a disciple of Jesus is to 
be a Christian. A person cannot be one without the other. This seems obvious but as the 
work of Willard, David Kinnaman and many others has demonstrated, this is not always 
                                                 
 
10
 This is based on God’s description of created humanity in Genesis 1:26-27 as being in the image 
and likeness of God. Furthermore, this does not mean secondary identities are not possible, but that they are 
accompanied with the difficulties of confusion and misunderstanding. Theodramatic discipleship holds the 
view of a single identity, created by God and unalterable with many roles subordinate to it. 
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the case.11 There are many who call themselves Christians yet do not live as disciples of 
Jesus. That is, they are not intentionally seeking faith formation by the Gospel of Jesus 
Christ in order to act fittingly as image bearers of him. River Rock Church formed with 
the intention of integrating discipleship through every aspect of her ministry by 
dedicating a leader specifically for this task and by creating and implanting a strategy that 
was discipleship focused. Over the years, this intentionality developed from a small 
group, conference style discipleship training to a more formal mentoring style format 
called spiritual fitness training to the current theodramatic discipleship model and 
metaphor. River Rock's expectation is growth and development, even though that might 
be sluggish and protracted at times.  
 
A Preferred Future 
 
 The preferred future of River Rock Church is seeing many people becoming fully 
alive in vital union with Jesus by making more and better disciples of Jesus, in missional 
community, for the life of the world. River Rock identifies three signs of life that indicate 
a manifestation of this future. Just as there are certain signs of life in humans such as 
heart beat, breathing rate and blood pressure that give medical professionals a general 
idea of a person’s health, so too there are certain signs that indicate the general health of a 
disciple of Jesus. River Rock calls these evidential acts of theotic witness, “Life Signs.” 
There are three such signs: passion, connecting and renewal. Each refers to a particular 
target of love—God, others and creation respectively. They are “signs” and not 
                                                 
 
11
 See Dallas Willard’s books, The Divine Conspiracy, The Great Omission and Renovation of the 
Heart. See David Kinnaman and Gabe Lyons book, UnChristian. 
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measurements because love is not scientifically or economically measureable. Love 
eludes reliable measurement, both quantitatively and qualitatively. A dozen roses given 
to a spouse may be out of duty and for manipulative purposes while a single droopy 
dandelion may be given from a heart bursting with genuine love and delight for the other. 
However, while love evades measuring, it exudes treasuring and as such gives signs that 
are generally reliable and recognizable markers of its presence.  
 The Life Sign of passion refers to loving God with everything a disciple has, her 
heart, soul, mind and strength (Mt. 22:37). Signs of passion include but are not limited to 
a deep sense of wonder and awe for God and a desire to worship God. It includes a desire 
to be conformed more to the image of Jesus and delighting in the promises of God. It also 
includes joy in living, a distinct sense of the presence and love of God and a desire to 
read the Bible, pray and participate in the life of the local church. The Life Sign of 
connecting is loving others as a disciple loves them self (Mt 22:39). Signs of loving 
others include acts of hospitality and a desire to be with and encourage others in their 
discipleship or journey towards Christ. It includes praying for others, intentionally 
building relationships with unbelievers and exhibiting the fruit of the Spirit in all 
relationships. Signs of connecting are evident in unselfish and generous sacrifices for 
others and seeing them as better than them self (Phil 2:3). Renewal means loving God’s 
creation and seeking to be an active and intentional shaper of culture (Gn 1:28). Signs 
that are evidence of renewal are a desire and ability to exegete culture from a Christ-
centered perspective and understanding and embracing God’s purpose for a particular 
vocation or education. It includes volunteering with ministries fighting injustices, an 
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ability to say “No” to the things of this world and a developing capability of credibly 
presenting Christ in improvisational encounters.  
 An impoverished experience of any of the Life Signs indicates the opportunity for 
growth and development. Since there are no perfect people, this means everyone has 
room for greater discipleship health and development. That is, each individual at River 
Rock and River Rock herself are continually striving towards their eschatological end in 
Christ by the person of the Holy Spirit. This striving is the work of a vibrant faith in 
discipleship to Jesus and is the essence of the preferred future at River Rock Church. 
 The experience of the preferred future is freedom in loving like Jesus. All athletic 
games play upon the fundamentals of that particular sport. Professional players practice 
the basic skills according to their identity in every practice. A baseball player will 
practice baseball related skills, not soccer and they will practice on their specific position, 
not another. They practice in order that they might be able to utilize those skills without 
having to think about them. By not having to think about where or how they are suppose 
to play they can fully attend to the current situation they find themselves in—a hit and 
run, sacrifice bunt, suicide squeeze or a bases loaded jam. In other words, they practice in 
order to solidify their identity and increase their ability of contributing to the team’s 
success freely and naturally. Training produces the freedom to engage the game more 
effectively and efficiently so that the player can make the most of every opportunity they 
face. Consequently, training increases the capacity and enhances the ability to act freely.  
 Theodramatic discipleship is similar. The fundamentals of discipleship are loving 
God, loving others and loving the created world as an image bearer of God. When a 
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disciple trains in her identity within the biblical narrative as it unfolds in the divine drama 
within her specific time and place, she will engage life more fully and more freely. In 
other words, her training in formative faith and her improvisational witness through 
performative faith becomes natural so that she no longer has to think about them but can 
engage life from them in instinctual ways. Galatians 5:1 says, “For freedom Christ has set 
us free; stand firm therefore and do not submit again to a yoke of slavery.” Therefore, 
freedom from sin and death by her vital union with Jesus liberates a disciple to live as an 
image bearer of God and not submit to the “yoke of slavery.” This is precisely choosing 
to put on Christ and put off the old nature as coherent witness to a disciple’s being a new 
creation in Christ. Similarly, training for freedom is like a butterfly learning to live in 
butterfly ways. The more she practices being a butterfly, her created identity, the more 
freedom she experiences from old caterpillar ways of living. In this sense, freedom is 
equivalent to maturity and is the preferred future experience of every disciple of Jesus at 
River Rock.  
 
Theodramatic Discipleship Map and Template 
 
 Theodramatic discipleship is a comprehensive model that can be overwhelming. 
Therefore, Appendix A offers a single page overview to provide a visual map of the 
breadth and scope and interconnections of its various features. This map presents as a 
two-dimensional matrix although it previously presented as a four-dimensional model. 
The two dimensions visible on the matrix are the vertical dimension of structure (drama) 
and the horizontal dimension of process (narrative), each interacting with one another in a 
dynamic way. This interaction creates the third and fourth dynamic dimensions of time 
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and place. Thus, a discipleship structure and process dramatize in time and space. The 
former two are fixed and stable while the latter two are mobile and changing.   
 There are thirty cells with twenty of them dedicated to the special interaction 
between narrative and drama. Each of the twenty cells represent a “window” into the 
theodrama from a particular vantage point to view its dynamic in order to advance the 
narrative in a Christ-like manor as the theodrama unfolds in time and in particular 
locations. Tales of reigning is the oldest dramaline, extending into eternity past while 
tales of restoring is the newest dramaline, extending into eternity future. Both converge at 
the center of the narrative and drama in Jesus Christ and tales of redeeming. On either 
side of tales of redeeming are tales of rebelling and tales of renewing, the former prior 
and the latter after. All five structural dramalines interact with the narrative processes as 
illuminative revelations from God’s Word that inform, transform, reform and conform 
disciples to the image of Christ by the salvific work of the Holy Spirit.  
 The dramaline structure of the theodramatic discipleship template addresses the 
major doctrines of the Bible: Theology, Anthropology, Hamartiology, Christology, 
Pneumatology and Eschatology. Each address fundamental questions basic to human 
inquiry and navigating life: Who is God? Who are we? What is wrong? What do we long 
for? Why are we here? How do we overcome? Where are we heading? As such, they 
describe the way things were (reigning), the way they became (rebelling), the way they 
are (redeeming), the way they can be (renewing) and the way they will be (restoring). 
Tales of reigning reveals what is normal. Tales of rebelling reveals what is abnormal. 
Tales of redeeming reveals what every person strives to achieve. Tales of renewing 
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reveals whether tales of redeeming succeeds or fails. Tales of restoring reveals where 
everyone is heading.  
Additionally, this model requires no formal curriculum other than the Bible. Any 
Christ-centered curriculum is viable utilizing the theodramatic discipleship template 
simply by recognizing what portions of the map it is addressing. The cells not addressed 
may supplement the curriculum, ensuring a big picture is visible and intelligible within 
the theodrama. As a disciple grows, more knowledge and experiences accrue in each cell, 
escalating his opportunity for faithful, credible and coherent Christian faith formation and 
performance. This is not automatic but requires ongoing training and steadfast 
perseverance. 
 An age range code below the theodramatic discipleship template represents the 
third dynamic dimension of time. The age divisions chosen best reflect the local cultural 
norms of development for age appropriate faith formation and practice. In other words, 
theological and doctrinal milk progress towards theological and doctrinal meat. However, 
the goal for each age appropriate word or phrase within a cell is for it to intellectually and 
emotionally advance towards the cell’s core theme. Therefore, the core theme of each cell 
is the most fecund word possible to capture that particular cells dynamic within a 
particular place and time. For example, the core theme for humanities identity in tales of 
reigning is imago Dei. All other possible titles such as human, male and female subsume 
under the core identity for that cell. Time creates the possibility of progress and 
continuity in identity development and deployment as imago Dei, moving from infant to 
adult, by grace through faith. 
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 Place represents the fourth dynamic dimension of theodramatic discipleship. One 
of the more significant points to notice of the model is its employment of a single, 
coherent strategy from beginning to end that adapts to various places and various times. 
As such, the theodramatic discipleship map functions as a template. The map provided in 
Appendix A is the one River Rock filled based on her particular location and time in 
history. That is, the words and phrases she chose are those that were thought to best 
capture the Spirit’s leading to sustain a credible Gospel-centered and Kingdom orientated 
witness as an alternative community in Folsom, California. While much of the template 
may remain the same in different places of the country and world, the expectation is that 
there should be cells in which a better word would capture the Spirit’s intent for that 
church to be a credible theotic witness. This cultural sensitivity represents the fourth 
dynamic of place and implies the necessity of exegeting the local culture. 
 Exegeting cultures is a skill every disciple and church needs in order to wisely 
and discerningly engage others who are different with love and truth (Eph 4:15). Because 
the population in the West is becoming increasingly diverse and multicultural, the same 
principles that once applied to missionary work in other countries now applies to 
everyday dialogue in the front yard, school or workplace.12 David Livermore’s book, 
Cultural Intelligence is helpful specifically for engaging a multicultural environment with 
the missional love of God. As the title implies, the key concept is “cultural 
intelligence.”13 Cultural intelligence refers to “the ability to move seamlessly in and out 
                                                 
12 See Leslie Newbigin’s book, Foolishness to the Greeks: The Gospel and Western Culture. 
 
 
13 Or, “CQ” 
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of a variety of cultural contexts” so that disciples might “bring the good news up close” 
to others.14 He states that disciples are to “contextualize” themselves to the various 
cultures they may encounter. From this perspective, the incarnation of Jesus is central to 
his thinking. He continues saying, “Long before it was fashionable to ‘celebrate 
diversity,’ Jesus’ incarnation radically embodied the most extreme demonstration of 
cultural intelligence. He stretched his arms across the ultimate chasm of difference—God 
and humanity—to become the Second Adam. His life and death are what make it possible 
for us to seriously consider moving beyond the desire to love the Other to actually doing 
it.”15   
Livermore identifies two pairs of intelligence factors necessary for developing a 
greater ability to love others who are culturally different. The first pair is knowledge and 
interpretation; the second pair is perseverance and behavior. Knowledge CQ is the 
understanding of cross-cultural issues and differences. Interpretive CQ is the degree of 
awareness of cross-cultural interactions. Perseverance CQ refers to a disciple’s level of 
interest, drive and motivation to adapt cross-culturally. Behavioral CQ is the extent to 
which a disciple appropriately adjusts his verbal and nonverbal actions when interacting 
cross-culturally.16 All four are interrelated and each is vital for expressing love and 
respect to the other with grace and truth. The former pair is similar to formative faith in 
that it involves increasing experiential knowledge in order to prepare a person to act 
                                                 
 14 David Livermore, Cultural Intelligence: Improving Your CQ to Engage Our Multicultural 
World (Grand Rapids, MI: Baker Academic, 2009), 47. 
 
 
15 
Ibid., 32 (italics in the original). 
 
 
16 
Ibid., 47-54. 
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lovingly towards the other (disponibility). The latter pair is akin to performative faith in 
that it seeks to respond appropriately in the improvisational encounters with others 
(fittingness). Thus, theodramatic discipleship is a cross-culturally orientated model of 
discipleship that seeks to present Christ in a pluralist society. 
 
Target Population 
 
 Theodramatic discipleship targets the corporate community of disciples at River 
Rock Church as a normative constituent of ecclesial practice. It is not designed as a 
program to be added on to or as an appendage of the church, but to be integrated into her 
nature and being. Theodramatic discipleship, once grasped, posits a model and metaphor 
that permeates every facet of the church and affects every decision made. Therefore, 
theodramatic discipleship exerts influence in every action and operation of the church. 
Consequently, theodramatic discipleship targets every believer, from birth to death. There 
is no individual, no group, no ministry and no team exempt. However, theodramatic 
discipleship addresses the leaders first and then the leaders will address the rest of the 
community as they adapt the model according to the local cultural distinctives. For 
theodramatic discipleship, the phrase “target population” has no functional meaning. 
 
Timeline 
 
 Similarly, a timeline is also of little importance. Realistic integrative thinking 
regarding theodramatic discipleship culture creating consists in terms of years and even 
decades, not months. It is not a program or curriculum but a way of living. As such, it is a 
strategic way of interacting that seeks to glorify God by the obedience of faith that gives 
168 
 
credible witness to him and his mission. While initial training in language and concepts 
are measurable in months, the implementation and saturation of the strategic model into 
the various ministry operations is ongoing and open-ended. There literally is no end but 
the continual training and re-training, assessing and re-assessing, adjusting and re-
adjusting for the life of the church. Each church will navigate these activities differently; 
some taking longer in one area while others takes longer in another. However, the next 
chapter provides a suggested approach to the implementation of theodramatic 
discipleship along with a few key tactical ideas that River Rock discovered helpful in her 
experience with this model. This will serve to begin the strategic model implementation 
and leave the ongoing development and adjustment open to local discernment. For now, 
it is important to understand theodramatic discipleship as an ongoing, normative feature 
of the core identity of the church in making more and better disciples of Jesus. 
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CHAPTER 7 
 
IMPLEMENTATION PROCESS 
 
 Implementing a complex model like theodramatic discipleship is challenging, not 
because it involves changing culture, which it does, but because it involves changing 
people. Peter Block warns against attempting to control change with business principles 
and programs when it comes to human systems like the church. He says,   
The tendency to overapply engineering and science principles to human 
endeavors is rampant in the arena of organizational change. For years now we 
have been trying to drive change. Drill down change. Roll out change programs. 
We want to implement and install programs. We want to prescribe the desired 
behavior, then train and evaluate people against it. We call them programs or 
processes as if they were, in fact, predictable. They aren’t.1 
 
Instead, he suggests being more organic than scientific by giving priority to direction of 
change rather than speed or control of change.2 This is important because when it comes 
to the question of “How?” in the interest of making disciples, the local church may 
become impatient, controlling and overly pragmatic. It is therefore essential to remember 
theodramatic discipleship is not a curriculum, although information is necessary. It is not 
                                                 
 1 Peter Block, The Answer to How is Yes: Acting on What Matters (San Francisco: Barrett-Koehler 
Publishers Inc., 2003), 187-188. 
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Ibid., 3.  
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an event, although experiences are indispensible. It is not a program, although training 
and implementation are required. It is not a product for the church to dispense as a 
religious good to paying customers for indiscriminate consumption. It is a complex 
metaphor and model for thinking about and creating a discipleship culture respectively.  
 Theodramatic discipleship is a way of living in which a community of disciples 
provide distinctive witness of Jesus Christ and his Kingdom on earth. It is an ongoing 
rediscovering of the drama of Christ-centered witness. Block says, “Choosing to act on 
‘what matters’ is the choice to live a passionate existence, which is anything but 
controlled and predictable.”3 As such, theodramatic discipleship values depth over 
superficiality, theology over pop-psychology, creative theodramatic imagination over 
calculated production protocols and contextual cultural journeying over static and 
programmatic entrenchment. Intentional cultural change flourishes in deep, theologically 
rich, creative and contextually perceptive waters.  
 
Asking and Answering How?  
 
 Implementation addresses the question of “How?” It is a simple question with 
unexpected depth and an unexpected answer. If addressed too quickly and carelessly, the 
question of “How?” will undermine and subvert. Block cautions the church of the 
incipient danger of navigating this question recklessly. He says, “There is depth to the 
question “How do I do this?” that is worth exploring. The question is a defense against 
action. It is a leap past the question of purpose, past the question of intentions, and past 
the drama of responsibility. The question “How?”—more than any other question—looks 
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for the answer outside of us. It is an indirect expression of our doubts.”4 Block goes on to 
say,  
This culture, and we as members of it, have yielded too easily to what is doable 
and practical and popular. In the process, we have sacrificed the pursuit of what is 
in our hearts. We find ourselves giving in to our doubts, and settling for what we 
know how to do, or can soon learn how to do, instead of pursuing what matters to 
us most and living with the adventure and anxiety that this requires.5  
 
A quick fix approach to discipleship can circumvent the necessary journey and hard work 
it requires for healthy growth and progressive development. Indeed, the “How?” question 
functions, as all good questions do, more like doorways than destinations. “Good 
questions work on us, we don’t work on them. They are not a project to be completed but 
a doorway opening onto a greater depth of understanding, action that will take us into 
being more fully alive.”6 Block offers an unexpected answer to the question of “How?” 
that is both brilliantly insightful and profoundly simple. The answer is, “Yes.” 
  The response of “Yes” to the question of “How?” means the answer is present 
within the given context. It needs only to be discerned and discovered. That is, a “Yes” 
answer asserts and accepts responsibility for finding a fitting solution from within and for 
that particular community of believers. The church does not shirk responsibility by co-
opting another’s solution and forcibly fitting it as her own or passively attaching it as 
another optional program to choose. Block’s insights to this answer are theodramatically 
instructive in several ways.  
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First, theodramatic discipleship is neither the right nor definitive answer to the 
discipleship question for any given church. Accordingly, it is a model and metaphor to 
foster a mindset that is conducive for discipleship. The real work of change is ongoing 
faith that continues to form individuals and communities to perform Christ well. This 
largely occurs from the multitude of daily choices in which a disciple and congregation 
choose Christ or not. However, the theodramatic model may be a progressive 
advancement in struggling with the discipleship question for any given church. Second, 
and closely related, is recognizing theodramatic discipleship is not responsible for 
creating a discipleship culture, people are. A model is a tool leveraged by a local 
congregation to move them forward in experiencing the truths of the Gospel of Jesus in 
tangible and visible ways through the life-changing person of the Holy Spirit. Third, this 
means that disciples of Jesus are primarily culture creators as citizens of the Kingdom of 
God and not culture consumers of the capitalistic empires of the world. In other words, 
instead of consuming the myriad of external Christian products available for religious 
consumption, local churches wrestle with the discipleship question by intentionally 
working on creating a discipleship culture via the existing community of disciples and 
within the particular place and time they exist.  
 Block offers five suggestions for disciples and churches to act as culture creators 
rather than culture consumers.7 (1) Let identity shape practices. In other words, let being 
a disciple and church shape the action of a disciple and church. In the question, "What do 
I do next?" the "I" precedes the "do." Dreams, desires and values affiliate primarily with 
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identity, not practices. Stay focused on being a disciple and church of Jesus. (2) See the 
world for what it is according to Scripture, not necessarily as presented from other 
sources. Seeing the world for what it is confirms life involves brokenness and wholeness, 
pain and pleasure, ease and struggle and allows disciples to choose to engage it wisely. A 
key question a disciple and church asks is, "What is normal according to the biblical 
narrative?” (3) In relation to the world, disciples and churches are the subject, not the 
object. Disciples and churches are people, not products. They are creators, not consumers 
and are responsible for the culture they live in. As such, complaining becomes the 
reduced voice of helplessness and a sign of the inverted imago Dei. (4) A disciple and 
church’s spheres of influence are communicative opportunities that arise mostly in the 
minutiae of daily life. By paying attention to the details and responding to the 
improvisational encounters and events in life in a fitting manor, cultural transformation 
happens. (5) As culture creators, disciples and churches are proactive against the forces, 
structures, systems and beliefs that counter Kingdom life. Disciples swim upstream, 
together creating countercurrents of shalom in all areas of life. They transform culture 
best from a posture of humble self-transformation. These five ways optimally function 
over the course of time in non-hurried and unrushed fashion. 
 The implementation of the theodramatic discipleship model for generating a 
discipleship culture is a process of marinating, not microwaving. River Rock Church 
immersed herself in the marinade of strategic discipleship for eighteen years and during 
the eighteen months of theodramatic discipleship development, began implanting its core 
ideas and concepts. In January of 2017, River Rock begins formally introducing 
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theodramatic discipleship utilizing a four-by-four delivery. This four-by-four delivery is 
comprised of four actualizing platforms and four catalyzing practices of community. The 
four platforms are spheres of influence that function to provide opportunities for faith 
development, both its formative and performative operations under the guidance of 
ministry leaders who serve to facilitate the inculcation of theodramatic discipleship. The 
four catalyzing actions are tactical practices of love that create a healthy community 
context for the flourishing of a discipleship culture. Both work in concert with the other 
to foster an environment for healthy and progressive cultural change.  
 
Actualizing Platforms 
 
 Actualizing platforms, in the most general sense, are intentional opportunities of 
encounter with the living God. More specifically, they are places of opportunity for 
intentional and concentrated faith formation and performance for the purpose of God-
glorifying theotic witness. The four actualizing platforms are the large and small 
community gatherings and the individual and private mentoring intensives. These 
platforms provide opportunities to form and perform faith for improvisational 
disponibility and fittingness respectively. However, they do not guarantee them. Yet, it is 
from these four platforms that the theodramatic discipleship model and metaphor will 
have the greatest influence.  
 The first platform is the large community. This is typically the Sunday morning 
gathering of disciples but can be any gathering over twelve people. Theodramatic 
discipleship influences the large group gathering by asking the question of how each 
activity shapes a person towards discipleship (evangelism) and in discipleship. 
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Furthermore, within the weekly worship service theodramatic discipleship proactively 
seeks to integrate a clear, comprehensive and coherent Gospel message. For example, 
River Rock Church leverages the Sunday morning gathering to weekly offer the Gospel 
of Jesus a minimum of three times for evangelistic and discipleship purposes. The first is 
through music and song. Theodramatic discipleship’s concern is not primarily the style of 
music but its content. The content of the songs speak to the full biblical narrative and 
particularly to full Gospel of Jesus Christ, his incarnation, life, crucifixion, resurrection, 
ascension and second coming. Moreover, song choice will include the significant work of 
the Holy Spirit and the disciple’s struggles and victories in being obedient to the faith. In 
addition, songs about in ustices and the disciple’s role as image bearers of God in vital 
union with Jesus provide opportunities to sing to the whole drama of Christian life.  
 The sermon offers the second opportunity to present the Gospel. Theodramatic 
discipleship emphasizes preaching the whole narrative of God through Christocentric and 
theodramatic lenses. That is, in preaching Christ, the theodramatic discipleship map 
becomes a tool to preach from so that any passage is navigated within the larger 
framework of the biblical narrative and unfolding dramalines in such a way that disciples 
will clearly recognize their current and active place and participation.  
 The third opportunity is through the weekly engagement with the sacraments of 
baptism and communion. Communion, offered weekly is a both a verbal and sensory 
experience with the Gospel of Jesus and the opportunity to visibly enact the unity of the 
church as the body of Christ. Placing a picture of water on the communion table and 
referencing it reminds disciples of their baptismal identity when there has not been a 
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recent baptism. These three activities, but not limited to, create a weekly rhythm of 
opportunities for disciples to corporately form and perform their faith in Jesus as an act of 
bodily worship to God (Rom 12:1-2) so that they may extend these practices into the 
various spheres of influence they occupy during the week in life-giving ways.  
 The second platform is the small community gathering of 3-12 for learning and/or 
serving. The small community is an ideal opportunity for penetrating deeper into a 
person’s life experiences. Jesus’ choice of twelve men, no doubt reflective of the twelve 
tribes of Israel, is also strategic for creating an environment of focused relational 
interaction. Richard Peace says, “Today, some of the deepest and most significant 
witness occurs when a small group of Christians and non-Christians meet.”8 He provides 
several important characteristics that distinguish this platform from the larger community 
platform other than quantity.9 First, a small community is more natural to a person’s 
experience than a large group and often times more familiar and comfortable. Second, 
small communities provide opportunities for dialogue that large group dynamics do not 
often offer or allow. This dialogue creates opportunities for exploration, clarification, 
encouragement, conviction and further discovery in a disciple’s journey of faith. 
Consequently, it provides experiences of receiving and learning and opportunities for 
giving and teaching. Third, they are places where “acceptance and fellowship flow in 
unusual measure” and as such are visible demonstrations of the truths of the Gospel.10 In 
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theodramatic language, small communities provide the opportunity to be theotic 
witnesses in improvisational encounters in relative safety and privacy as a means of 
training for engaging in improvisational dialogue with others at work, school or in the 
neighborhood. 
 The third platform is individually meeting with another for mutual mentoring. The 
first two platforms inevitably generate questions and concerns. The goal of this platform 
is for lovingly nudging a disciple forward when confronted with being stuck between 
knowledge and knowing. That is, mentoring guides disciples into a deeper experience and 
appreciation of faith formation and practice. An important application of this platform is 
Chap Clark’s social capitol principle of linking a minimum of five mature adults with 
adolescents as they transition into adulthood.11 River Rock utilized this platform this past 
summer by connecting young adults with High School adolescents and High School 
adolescents with Middle School young adolescents to foster friendships and provide 
guidance from the older to the younger. River Rock intends to extend this by connecting 
the Middle School young adolescents with the elementary age youths. The pattern of this 
platform is to link the experienced with the inexperienced for mutual growth and 
development.  
 The fourth platform is the private. In an increasingly busy and fast-paced culture, 
making time for private reflection, prayer, reading of scripture and rest is challenging, but 
not impossible. Disciples make room in time and resources for what is important and 
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valuable—becoming more like Christ in thought, word and deed as unique image bearers 
of him. This platform is commonly times of listening and responding to God through the 
Bible and prayer for renewal and rest. Nevertheless, the private platform, while mostly 
thought of in isolated terms, has a decidedly public orientation. That is, in the midst of 
being in public, whether it is large or small communities or individual intensives, the 
disciple has the opportunity for continuously communicating with self and God. Thus, the 
private platform reminds the disciple that all social activity is tri-relational, involving the 
disciple, others and God. In other words, this platform is about practicing the presence of 
God in all places, at all times. From a theodramatic discipleship perspective, this is 
recognizing and applying the theotic truth that a disciple’s salvation means precisely to 
be united with God through the person of the Holy Spirit and actively participating with 
him in prayer. A disciple praying for God to be “with them” is therefore a betrayal of this 
soteriological truth and undermines the Gospel of Jesus Christ and a disciple’s theotic 
witness.  
 
Catalyzing Actions 
 
 The church is a community, not a commodity. As such, theodramatic discipleship 
seeks to foster a thriving social community that exhibits a decidedly discipleship culture. 
The four primary catalyzing actions of love for theodramatic discipleship are hospitality, 
gratitude, truth telling and promise keeping.12 These catalyzing actions image the Triune 
                                                 
 
12 
Christine Pohl, Living Into Community: Cultivating Practices that Sustain Us (Grand Rapids: 
Eerdmans Publishing Co., 2012). River Rock participated as one of the congregations studied in preparing 
this book. Her lead pastor met with a group twice a year under the leadership of Pohl. These practices have 
proven to be essential in creating and sustaining healthy community at River Rock for over fifteen years.  
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God and “make living in community possible as well as good, sometimes even 
beautiful.”13 Furthermore, they are interdependent, intersecting within the theodrama of 
tri-relational activity. 
 Hospitality makes an invisible God visible by creating room for each other in 
space and time for flourishing as image bearers of God. Hospitality is the doorway into 
community and in its absence true community cannot be experienced. Hospitality works 
at making people feel welcomed and treasured as image bearers of God by focusing on 
them instead of self. This action is especially important in a postmodern culture that 
values belonging before believing.14 Hospitality creates room for belonging in the public, 
social, personal and intimate spheres. These four spaces are far from empty, 
corresponding to the four actualizing platforms respectively for training and acting in 
Christlike theotic witness.15 A disciple may feel like she belongs with acceptance in any 
of these relational spaces. She does not need all of them to feel at home. The opposite of 
hospitality is exclusion.  
 Gratitude is the act of consistently expressing appreciation and encouragement to 
each other and is the leading step after hospitality. This action is the foundation for a 
theodramatic discipleship’s commitment of being “for” the other and this world as the 
theatre of God’s glory. Pohl explains the importance of this catalyzing act of love for 
today: 
                                                 
 
13 
Ibid., 7. 
 
 
14 
Joseph Meyers, The Search to Belong: Rethinking Intimacy, Community, and Small Groups 
(Grand Rapids, MI: Zondervan, 2003), 6.  
 
 
15 
Ibid., 38. 
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Part of the recent emphasis on gratitude or giving thanks is surely a response to 
the epidemic of complaint, envy, presumption, and dissatisfaction that undermines 
human relationships and plagues many communities. These forms of ingratitude 
are deadly: they kill community by chipping away at it until participants long to 
be just about anywhere else. While gratitude gives life to communities, 
ingratitude that has become established sucks out everything good, until life itself 
shrivels and discouragement and discontent take over.16  
 
Out of gratitude for each other’s strengths and God-given abilities, disciples serve one 
another from those strengths and learn to depend on the strengths of others for both 
individual and corporate flourishing. Gratitude emphasizes the relationally 
interdependent nature of the discipleship community by acknowledging and depending 
upon each disciple’s giftedness in the Spirit to contribute to the flourishing of the 
community. The opposite of gratitude is grumbling.   
 Promise keeping is essentially about commitment in a world of unpredictability. 
Indeed, in a culture that embraces the philosophy of keeping all options open, promise 
keeping is challenging. Pohl says, 
Contemporary culture places a premium on individual freedom and the capacity 
to choose. We cherish the nearly unlimited choices we have about many things, 
and we like to keep our options open. When we make promises and commitments, 
we foreclose on some good opportunities. This could be true of marriage, 
shopping for a house or a shirt, or joining a particular congregation. We hesitate 
to make final decisions because something better might be just around the 
corner.17 
 
Promise keeping elicits trust and encourages acts of performative faith. They “provide the 
internal framework for every relationship and every community.”18 Disciples enact 
                                                 
 
16
 Pohl, Living Into Community, 18. 
 
 
17 
Ibid., 71. 
 
 
18 
Ibid., 63.  
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fidelity by honoring commitments of love to others. In conflictual situations where trust 
is broken, disciples prayerfully speak with the other person, attempting to resolve the 
conflict. If the issue remains unresolved, disciples take the matter to an appropriate 
mediator to seek reconciliation (Mt 18:15-17). Furthermore, promise keeping means 
disciples do not make major personal decisions unilaterally but prayerfully discuss them 
with fellow disciples. They seek to hold themselves accountable to the community at 
large and train at turning obstacles into opportunities for growth. Strong community 
builds on reconciliation, resilience and stability. The opposite of promise keeping is 
betrayal.  
 The fourth catalyzing action of truth telling is about relating with others without 
masks or posturing and within the reality of life in a fallen world characterized by sin, 
suffering and ruin. Truth telling resists deceptive mask wearing. It strives to speak and act 
credibly and coherently as an image bearer of Jesus. Truth telling recognizes there is truth 
and there is deception. As such, there will be differences of opinion and thought. 
Disciples practice engaging ideological conflict graciously and seek to reframe from 
distorting truth telling into the destructive practices of gossiping and triangulation. 
Therefore, disciples seek to abstain from belittling, demeaning, insulting or gossiping 
about others, neither by thoughts, words, looks or gestures nor by actual deeds, and they 
strive to not be party to this with others. Pohl notes,  
People who love truth build others up with it rather than using it to tear them 
down; much of our truth-telling should involve affirming what is right and good. 
When Paul writes to the early church about moving toward deeper unity and 
maturity, he connects love and truth closely. “Speaking the truth in love” is at the 
heart of growing up in every way into Christ (Eph 4:1-5). Being truthful is not 
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only about speaking hard things, but discerning the whole picture with gentleness, 
humility, and patience.19 
 
Community depends on truth being told and lived out in loving ways. Lies and deception 
will quickly erode the foundations of community and inevitably lead to its collapse. 
Confession and forgiveness are hallmark signs of a thriving community. Lying is the 
opposite of truth telling.  
 These four actualizing platforms and four catalyzing actions create an 
environment that is conducive for discipleship. However, there remains the work of 
implementing and navigating the question of “How?” River Rock recognizes three 
distinct levels of implementation that eventually interpenetrate one another, operating 
simultaneously. The first implementation level is with the primary leaders such as the 
pastors, elders and deacons. The second level is with the secondary leaders such as 
ministry and small group leaders. The third level is with the entire congregation, 
including the first and second level leaders.  
 
Implementation 
 
 Implementing the theodramatic discipleship model begins with leaders and works 
its way into every facet of church life. It starts with leaders because they are the initiators 
and influencers of the four-by-four delivery within their particular context. Thus, it is a 
top down implementation strategy of modeling the model. That is, to create a discipleship 
culture means that leaders must live as disciples of Jesus. The model functions when 
                                                 
 
19 
Ibid., 114-115. 
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leaders utilize it in their own conversations and spheres of influence. Otherwise, it is a 
dead model, existing only in fantasy. 
 Prior to implementing, the leader or leaders must assess the church as needing a 
model to shape a discipleship culture that is currently lacking or deficient in some 
manner. The first question a church asks is, “What is this church’s discipleship model?” 
If there is none, clear need is evident. If there is one then a second question is, “Is it 
comprehensive enough to cover the expansiveness of discipleship?”  tilizing the 
theodramatic discipleship map in Appendix A, church leaders determine what portions of 
the map are not adequately being addressed. If it is determined that a significant number 
of cells are not being addressed well or in unity with narrative and drama dynamics, then 
clear need is evident. If it is, then a third question is, “How well is this church 
implementing it?” In short, any lack of a narratival process and/or theodramatic structure 
is evidence of a clear need.  
 In River Rock's case, assessment revealed that a coherent, cradle-to-grave model 
of discipleship was lacking. This determination arose as leaders discovered the various 
spheres of influence either had no appreciable understanding of intentional disciple 
making or held vague and occasionally conflicting ideas. A fourth question asked that 
solicited these responses was, “How does your ministry or small group contribute to 
River Rock's mission of making more and better disciples of Jesus, in missional 
community for the renewal of the world?” Finally, a fifth question was posited, “What 
does it mean to be a disciple of Jesus and what does that look like in your sphere of 
influence at River Rock Church and beyond?” 
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 The leaders at River Rock then asked the implementation question of “How?” and 
answered it with a disciple culture “Yes.” Over eighteen months, the leaders of River 
Rock wrestled with the answer of “Yes” by developing the theodramatic discipleship 
model. Every month the leaders met and engaged with the metaphor and model, 
sometimes at length, other times briefly. Furthermore, many individual meetings 
occurred between the lead pastor and individuals of the leadership team for inspiration, 
clarification and constructive critique. A significant goal of this period was acclimating to 
new words, definitions and ways of viewing discipleship. As Hauerwas and Fodor say, 
“The rhetorical formation of an audience proves intrinsic to theology’s craft inasmuch as 
readers must be schooled and apprenticed in order to sense with the theologian the 
pressures that shift her language this way and that. Theology, from beginning to end, is 
the performing of a rhetoric.”20 Utilization of the theodramatic discipleship map was 
fundamental towards this goal. Creating the glossary found in Appendix 2 further assisted 
this training. Additionally, engaging with the books mentioned was instrumental for 
further understanding and implementing the ideas presented in theodramatic discipleship. 
The six books reviewed are a challenging but great primer for leaders with other books 
added as discerned helpful to that particular church’s knowledge and experience.  
 Churches new to theodramatic discipleship, after assessing the need for a 
discipleship model, begin the hard work of filling out the implementation map in 
Appendix C. This is preferred over simply adopting the map River Rock filled out for 
three reasons. First, each church’s culture is different because of place and people and 
                                                 
 20 Stanley Hauerwas and James Fodor, “Performing Faith: The Peaceable Rhetoric of God’s 
Church,” in Performing the Faith: Bonhoeffer and the Practice of Nonviolence, 83.  
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therefore must be addressed differently. Second, simply adapting the map risks turning 
theodramatic discipleship into a program to lie on top of existing structures and processes 
instead of emerging from within them. Third, without doing the hard work of filling out 
the map, churches bypass the significant work of wrestling with the answer “Yes” to the 
question “How?”  nwillingness to do the work necessary for changing a particular 
culture from the inside out is itself evidence of a deficient discipleship culture that needs 
changing. Attainment of the primary goal for this first level of implementation occurs 
when leaders are able to communicate the core ideologies of theodramatic discipleship in 
their own words, yet utilizing the language and images of the model for any given aspect 
of church life.  
 Another initial work of implementation is identifying the master-signifiers 
operating in the church. Master-signifiers form community around antagonisms and 
operate as a hostile instead of a hospitable witness. Anything can operate as a master-
signifier. For River Rock it was programs, small groups and her Reformed accented 
theology that served to form an “against” mentality towards others. David Fitch offered 
the inerrancy of the Bible, the Christian nation and the decision for Christ as three 
common master-signifiers in his book, The End of Evangelicalism? However, each 
church will need to address their unique culture with gracious and Spirit guided 
discernment.  
 The next level of implementation extends into the secondary level of leadership 
that includes small group and ministry leaders. Ideally but not necessarily, the primary 
leaders will become the trainers to the secondary leaders. In this way, they stay aware of 
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the current state of theodramatic discipleship enculturation. During this time, the gradual 
and deliberate introduction of words and concepts to the congregation begins through 
regular use by the leaders within their various spheres of influence. The preacher 
preaches utilizing theodramatic words and concepts. The Sunday school teacher teaches 
utilizing theodramatic words and concepts. The worship leader leads worship utilizing 
theodramatic words and concepts. The answer to the question of “How?” to teach the 
words and concepts of theodramatic discipleship is “Yes.” That is, there is no single, 
right way to teach it. Creativity at the level of the local congregation and leveraging the 
resources and gifts they are responsible for will reveal the way forward. Remembering 
theodramatic discipleship is not primarily a curriculum but a metaphor and model is vital.  
 The third and final level of implementation is the ongoing utilization of the model 
in all facets of church life. For example, the children’s ministry will not need to teach 
theodramatic discipleship principle didactively, but simply incorporate the metaphor and 
model in what they are already doing. Therefore, they can continue to utilize whatever 
curriculum they deem appropriate and simply deliver it through the theodramatic lens. 
Small group leaders will navigate small group discussions, whatever they might be, 
utilizing the theodramatic framework and map to locate and guide the discussion. For 
example, a discussion on the work of the Holy Spirit would emphasize the fourth 
dramaline of renewing in the biblical narrative as it relates to the other four dramalines. 
Conversation moves in several different ways depending on what the leader thinks 
appropriate. He can steer it towards the telos of discipleship in dramaline five or the Holy 
Spirit’s role in the work of Jesus Christ, highlighting how the dramaline of redeeming 
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intersects with the dramaline of renewal. Furthermore, he may direct it towards the signs, 
or practices or a disciple’s identity in any of the dramalines. The dialogue options and 
decisions are abundant and decided within improvisational acts of formative and 
performative faith as disciples discern the leading of the Holy Spirit. When the four 
platforms and the various ministries and groups are operating within the theodramatic 
model, catalyzed by the four practices of community, a discipleship culture gradually 
arises that forms the full politic of theotic witness.    
 
Assessment & Adaptation 
 
 A significant element for the vitality and flourishing of a discipleship culture is 
the hard work of assessing and adapting. To assess is to measure according to a standard. 
To adapt is to change for closer approximation to the standard. Therefore, healthy 
churches not only exegete different cultures but also their own so that wise and Spirit 
guided decisions might inform the church’s theodramatic engagement with the world as a 
contrast community of divine image bearers. The church’s standard is not a number, nor a 
size, nor a program, nor a model but a person, Jesus Christ. It is Jesus Christ, as the 
embodiment of perfect love that sets the discipleship standard for his churches. 
Therefore, if a theotic witness of love by and for God, and by and for others is the telos of 
being image bearers of Christ, then love is the ultimate standard.  
 Jesus said that others would know his disciples by their acts of love (Jn 15:35) 
and that a tree is known by its fruit. River Rock's three Life Signs of passion, connecting 
and renewal are three expressions of love and the fruit by which discipleship culture 
assessment occurs.  ltimately, River Rock attunes herself to what Willard calls, “the 
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indispensible role of ordinary events” for evidence of the quality of love in relation to 
God, others and creation. It is in the quotidian activities of daily life over time that love 
expresses itself most clearly and consistently. Theodramatic discipleship recognizes love 
defies and transcends scientific measurement. This is not a limitation of love in any way 
but a limitation of Science. Science measures the natural. Love, however is supernatural.  
 Recognizing deviations from love like empty signifiers that create antagonistic 
and hostile witness, or deceptive mask wearing provide opportunities for disciples of 
Jesus to humbly repent and return to walking in line with the truths of the Gospel. 
Repentance confesses the deviation and deception, turning from it towards the truth of the 
Gospel by re-affirming doctrines, theodramatic narratives and practices that are coherent 
with it. Identical to the formative and performative faith operations of the individual 
disciple putting on Christ and putting off the old self, the corporate body of disciples, the 
local church does likewise. Assessment and adaptation are essential to this process. River 
Rock engages with assessment and adaptation as common and consistent practices of the 
leadership team through weekly meetings with individual leaders to monthly corporate 
meetings with the elders and deacons to twice a year meetings with ministry and small 
group leaders. River Rock leaders assess the four platforms, four practices, three Life 
Signs, ministries, vision, and mission through the lens of theodramatic discipleship and 
adjust at the discovery of deviation. Therefore, it is clear that implementing, assessing 
and adjusting the theodramatic model and metaphor of discipleship requires significant 
time and effort.  
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Timeline Guideline 
 
 Because theodramatic discipleship is not a curriculum, event, or formula, 
implementing timelines are relatively unimportant. However, a general guideline can 
prove helpful for those unfamiliar with what Friedrich Nietzsche called, “A long 
obedience in the same direction.”21 The first implementation level can take anywhere 
from a couple months to a year or more depending on how deviated from a discipleship 
culture the church is and how quickly the leaders embrace the content and language of 
the model. The second level of implementation is similar to the first although it may 
begin before the first level is finished and may serve to expedite the learning. The third 
level begins shortly after achieving the second level goal of sufficient understanding and 
is ongoing for the life of the church. Assessing and adapting the model starts from the 
beginning and is ongoing for the life of the church. The church determines the frequency 
and duration of meetings for training and can alter the timeline significantly depending 
on the level of commitment, dysfunction, size, resources and obstacles. Changing a 
culture is much like changing a habit. The depth of the habit and the passion and urgency 
and work of the person to change the habit determine the length of time.  
 
 
 
 
 
 
 
 
 
 
                                                 
 
21
 Friedrich Nietzsche, Beyond Good and Evil, trans. Helen Zimmern (London: 1907), sec. 188.  
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SUMMARY AND CONCLUSION 
 
 
 Theodramatic discipleship is a metaphorical model that fosters a culture of theotic 
witness by making more and better disciples of Jesus, in missional community, for the 
life of the world. It posits that improvisational theatre is a fecund and fertile image of the 
church’s mission of making disciples, accurately relating doctrine and narrative within 
the unfolding theodrama. Furthermore, it provides appropriate emphasis to both the 
formative and performative operations of faith. Both operations play a vital role in the 
disciple’s witness of love to God and others by creating faithful awareness (disponibility) 
and faithful response (fittingness) respectively. In addition, the metaphor of theatre for 
discipleship draws attention to the improvisational nature of faithful witness. The Bible is 
script, transcript and prescript of God’s revealed will and action within his universal 
theatre of glory. As such, it provides disciples with the doctrinal and narratival content 
and framework to respond to any situation at any time as image bearers of God through 
the indwelling of the Holy Spirit. This theotic witness becomes a distinctive witness of 
the Kingdom of God on earth as it is in heaven. Given this, both individual and corporate 
communities of disciples put on Christ as an eschatological revelation of the already and 
not yet nature of the perichoretic relationship of believer with the Triune God. The tri-
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directional evidence of love towards God, others and creation derives from discipleship 
culture communities. Theodramatic discipleship provides a model and framework for the 
development of such a community.  
 River Rock Church, the incubator and developer of the theodramatic discipleship 
model, is entering the second level implementation phase of training leaders of various 
ministries and small groups to lead and facilitate discipleship cultural changes. The 
training of primary leaders is nearly complete with significant evidence of the grasping 
and utilization of terms and concepts in their representative spheres of influence. It 
remains unknown how difficult and lengthy this secondary phase may be although 
previous implementations of earlier versions of discipleship training are encouraging.22 
River Rock is a discipleship culture church. Navigating discipleship culture adaptations at 
River Rock are relatively minor compared to churches with no discernible discipleship 
culture present. However, discipleship culture is not dependant on the distance from the 
goal but on the direction and passion of pursuit by the entire community of disciples. 
Accordingly, in some cases change may occur very slowly while for others it may move 
quickly. Nevertheless, the objective is not speed but intentional aim.  
 A possible next step in the assessment and adaptation of theodramatic discipleship 
is creating an evaluation guide for determining the degree of discipleship culture 
presence. This implies a further step of extending theodramatic discipleship to other 
congregations wanting to be intentional in making more and better disciples of Jesus 
Christ. This could start with local congregations familiar with River Rock's work in 
                                                 
 
22 River Rock implemented a discipleship metaphor and model called, Spiritual Fitness Training™ 
in several iterations between 2001 and 2008, utilizing primarily the small group and mentoring platforms.  
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Folsom and with the Central California Classis that River Rock is part of within the 
Christian Reformed denomination.  
 Theodramatic discipleship is the current “Yes” to River Rock's question of 
“How.” River Rock's leaders strive to remember the importance of intentional 
discipleship focus and effort. They strive to value vigilantly asking the question of 
“How?” and answering it with the “Yes” of Jesus Christ. They strive to individually and 
corporately enact theodramatic discipleship by faithfully putting on Christ as distinctive 
witness to him and the inbreaking of the Kingdom of God. Ultimately, they strive to be 
theodramatic disciples who continuously rediscover the joy and drama of Christ-centered 
witness.  
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APPENDIX A 
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STORY/NARRATIVE 
Informed 
FORMATION PROCESS 
SIPS 
 
  
IDENTITY 
                                                Transformed 
 
                                             
                       FORMATIVE 
                                    FAITH 
 
         God                    People                                                                                   
 
 
PRACTICES 
 
 
Reformed 
 
 
PERFORMATIVE 
FAITH 
 
 
SIGNS 
 
 
Conformed  
DRAMA/THEATRE 
Informed 
FORMATION STRUCTURE 
R5 
 
 
Theology/Anthropology 
 
Focus: Identity 
 
REIGNING 
 
Who Is God? 
Who Are We? 
 
The way it was 
 
YAHWEH   
CREATING 
 
LOVE 
Sovereign 
Good 
God Made Me 
 
IMAGO DEI 
FORMATION 
 
SERVANT 
Steward 
Free 
Created 
 
 
FAITH 
FORMATION 
 
LAW 
Working 
Learning 
Exploring 
 
KINGDOM 
CREATING  
 
SHALOM 
Abundance 
Developing 
Creativity 
 
 
Damnation/Hamartiology 
 
Focus:  Conflict 
 
REBELLING 
 
What Is Wrong? 
 
The way it became 
 
YAHWEH 
RESPONDING 
 
FATHER 
Just 
Judge 
God Is Right 
 
IMAGO DEI 
DEFORMATION 
 
IDOL 
Condemned 
Cursed 
I Have Trash In My 
Heart 
 
FAITH 
DEFORMATION 
 
UNBELIEF 
Sin 
Pride 
Selfishness 
 
KINGDOM 
RESPONDING 
 
CURSES 
Injustice 
Death 
Fear 
 
 
Justification/Christology 
 
Focus:  Intimacy 
 
REDEEMING 
 
What Do We Long For? 
 
The way it is 
 
YAHWEH 
ACCOMPLISHING 
 
JESUS 
Truth 
Life 
Jesus Is My 
Rescuer 
 
IMAGO DEI 
TRANSFORMATION 
 
DISCIPLE 
Adopted Child 
Friend 
God Loves Me 
 
FAITH 
TRANSFORMATION 
 
FOLLOWING 
Believing 
Repenting 
Belonging 
 
KINGDOM 
ACCOMPLISHING 
 
BLESSINGS 
Justice 
Freedom 
Thankfulness 
 
 
Sanctification/Pneumatology 
 
Focus:  Design 
 
RENEWING 
 
Why Are We Here? 
 
The way it can be 
 
YAHWEH 
CONSUMATING 
 
HOLY SPIRIT 
Paraclete 
Teacher 
Holy Spirit Is My 
Helper 
 
IMAGO DEI 
REFORMATION 
 
EMPOWERED 
Sanctified 
Disciple 
God Has A  Mission 
For Me 
 
FAITH 
REFORMATION 
 
DISCERNING 
Witnessing 
Serving 
Listening 
 
KINGDOM 
CONSUMATING 
 
RESURRECTION 
Righteousness 
Compassion 
Hearing 
 
 
Glorification/Eschatology 
 
Focus: Training 
 
RESTORING  
 
How Do We Overcome? 
 
The way it will be 
 
YAHWEH 
FULFILLING 
 
ETERNAL 
Finisher 
Champion 
God Is All I Need 
 
IMAGO DEI 
RESTORATION 
 
PERFECT 
Glorified 
Victor 
God Will Fix Me 
 
FAITH 
RESTORATION 
 
MISSIONAL 
Training 
Persevering 
Resting 
 
KINGDOM 
FULFILLING  
 
LOVE 
Kingdom 
Celebration 
Healed 
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APPENDIX B 
Theodramatic Discipleship Glossary 
Discipleship 
 
 The process and journey of being conformed to the image of Jesus Christ 
 
Disponibility 
 
 The state of theodramatic awareness to present context created by formative faith  
 
Evangelism 
 
 The state and act of credible Christian witness as image bearers of God 
 
Fittingness 
 
 The appropriate evangelistic response generated by performative faith 
 
Formative Faith 
 
 The operation of faith that shapes Christ-like character for disponibility 
 
Gospel 
 
 The narrative of Jesus as it fulfills the narrative of Israel 
   
Improvisation 
 
 A relational situation requiring obvious and overaccepting responses   
  
Performative Faith 
 
 The operation of faith that acts Christ-like for fittingness  
 
Perichoretic 
 
 Trinitarian, incarnational and soteriological unions of mutual indwelling and 
 active participation   
 
Salvation 
 
 An enlivening telos of the Gospel procured by Jesus, enacted by the Holy Spirit 
  
Theodrama 
  
 The unfolding acts of God within the universal theatre of his glory 
 
Theotic Witness 
 
 An enacted state of love that images God through a disciple’s perichoretic 
 relationship with resurrected and ascended Christ by the person of the Holy Spirit 
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Focus: Identity 
 
REIGNING 
 
Who Is God? 
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Damnation/Hamartiology 
 
Focus:  Conflict 
 
REBELLING 
 
What Is Wrong? 
 
The way it became 
 
 
 
 
 
 
 
 
 
 
Justification/Christology 
 
Focus:  Intimacy 
 
REDEEMING 
 
What Do We Long For? 
 
The way it is 
 
 
 
 
 
 
 
 
 
 
Sanctification/Pneumatology 
 
Focus:  Design 
 
RENEWING 
 
Why Are We Here? 
 
The way it can be 
 
 
 
 
 
 
 
 
 
 
Glorification/Eschatology 
 
Focus: Training 
 
RESTORING  
 
How Do We Overcome? 
 
The way it will be 
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